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Shaykh TusI (Abu Ja'far Muhammad), lived in the period which
• •
was marked by great activity and important changes in the whole
of the Islamic world, between A.H.385/A.D.995 and 460/1067,
barely longer than two-thirds of a century. He was born in Tus,
and lived there until he was 23 years of age, then he emigrated
to Baghdad (408/1017). Certainly, when TusI arrived in Baghdad
he knew the elements and the basis of literature and theology
(kalaro), as he was able to be an advanced student of al-Mufid.
At that time, the Buwayhids were in power, Shl'Ite scholars and
libraries were crowded, assemblies for discussions and debates
were packed. The leadership of the Ja'farites was with al-Mufld.
For 28 years (1017-1044), he had busied himself in Baghdad, studying,
teaching and v/riting; and after the death of al-Kurtada (436/1044)
he took over the presidency of Shi'Ites in Baghdad for the next
12 years. At the time, his scholarly fame gave him such a
stature that the caliph granted him the seat of kalam.
During the leadership of TusI, the Buwayhids* power fell
into decline and TusI faced an unpleasant situation. Finally, the
position of the ShI'ites went from bad to worse, as all of his
books and papers were put to the torch and TusI, consequently,
left Baghdad and went to Najaf (448/1056). He, therefore, settled
in Najaf and made that city the fixed centre for Shi'Ite
instruction. He lived in Najaf for 12 years, until his death
(460/1067).
In all his books Shaykh TusI transmitted mostly from four
persons: al-Mufid, al-Murtada, al-Ghada'iri, and Ibn as-Salt, and
• • •
he had more than three hundred students.
Tusi's works among the Shi'Ite books are regarded so
highly that they have remained, during the last thousand years,
a basis and ground for Shi'Ite scholars. He wrote about all the
main and subordinate Islamic studies. In the field of theology
(kalam), he had 19 books and treatises, like Talkhis ash-Shafl.
al-Ghayba. Tarahld al-Usul. al-Iqtisad. and so on. He gave a
• •
particular order to the reasoning method of Shi'Ite kalam. In
hadlth, he compiled two of the four main ShI'ite books: Tahdhib
•
al-Ahkam which contains 13,590 hadlths in 29 books, and al-Istibsar
• • "" " •
containing 5,511 hadlths which are intended to solve differences
betv/een other conflicting hadlths. In addition, al-Ka.1alls fi-1-
Akhbar has 45 lessons which are quoted by his son.
In fiqh. notwithstanding his being the absolute sovereign
of Shi'Ite opinions for one hundred years, his basis of ijtihad
is still confirmed, and really he was the founder of Shi'Ite
i.itihad. Now, there are thirteen legal books and treatises which
are quoted from Tusi, the three most important being:
An-Nihaya fi Ilu.iarrad al-Piqh (in jurisprudence and legal opinions),
Kasa'il al-Khilaf (in the field of comparative Islamic law) and
al-Mabsut (which contains the complete basis and branches of
legal cases).
In the field of 'ilm ar-Rijal, three of the five main books
are compiled by him:
1. Al-Pihrist: Mentioning the authors of books and usul
with their isnad (chains) and teachers. In this book, Tusi
rectifies and adapts them, quotes what is told on their criticism,
and sheds light on their beliefs, and says to which sect they
belonged, and how worthy they are. 2. Ar-Rijal. or al-Abwab.
In this book there are around 8,900 names of the Companions of
- iii -
the Prophet and the Imams with the periodical classification.
3. Ikhtiyar ar-Rijal: Tusi named this book as selected from
"Ma'rifat an~I!aqilin" which was written by al-Kashshi.
In the domain of prayers and precepts (of God), his book
al-Misbah is also the main one. The commentary of the Qur'an is
also one of the fields in which he was excellent, and his tafsir
(at-Tibyan) remained a main source for the next generations.
But, as a leader of the community, while the Buwayhids
collapsed, and the affairs were in the hands of opponents, he
managed it, and kept the Shi'Ite community united. He founded a
new centre, which remained for more than a thousand years.
Consequently, he trained many pupils, who continued his way, as
after that time, every chain of learning ended with him.
In general, these preferences make him a figure whose books
form the first chapter of the ShI'ite school.
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So far, oriental studies have been concerned with Islam
mainly from the standpoint of the Sunnite. As a result, the
Shi'Ite, with the exception of one of its sects, namely the
Isma'ilite, has remained largely unknown in the West. There are
many aspects to Shi'ite beliefs which can form the subject of new
studies and throw fresh light on current research on Islam,
such as the questions of the Prophet succession and of wilaya
and the Shi'ite mystical views on them, the questions of ijtihad
and free-will about which the Shi'ite ideas ar9, in some
respects, basically different from those of Sunnite sects, and
the controversy over the acceptance of rational principles as one
of the basic truths of religion.
There has also been little interest in soma great person¬
alities in the Shi'ite world. One such personality is Shaykh
Tusi, a religious leader and the founder of 1,1 tihad in the
Shi'ite denomination. The present dissertation attempts to
make a contribution to the study of Tusi's life, his works, and
his endeavours to strengthen the foundations of this
denomination, It also attempts, wherever appropriate, to show
the Shi'Ite historical background of the subjects examined here,
such as fiqh, hadith, tafsir, ijtihad, kalam, and sometimes to
"
• ——— '
discuss and explain briefly the Shi'Ite terms and concepts.
The writing of this thesis was supervised by Professor
W. Montgomery Watt, to whom I wish to express my heart-felt
gratitude for his highly valuable advice and comments. I am
also very grateful to Dr. I.K.A. Howard and Dr. J. Gehlhar who
kindly helped in the correction of my language. The former
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generously allowed me to have access to many of the hooks which
are not available here. This thesis has undoubtedly some
shortcomings, for which nobody else i3 certainly responsible.
I should also like to thank Miss Irene Crawford, the
secretary of the Department of Arabic and Islamic Studies, for
her kindness and help^ Mrs. Mona Bennett for typing the thesis
and Ifiss Pita Heseltine for her help.
Mention should be also made here, that the system of
transliteration used in this thesis is that employed by the staff
and students at the University of Edinburgh.
PART I
HIS LIPE
PART I - HIS LIFE
CHAPTER I
IN TPS
Shaykh TusI and his environment
The first half of the 11th century was a period marked by
great activity and important changes in the whole of the Islamic
World, with the Shi'ite Fatimids dominant in Egypt, the Caliph
a tool of Buwayhid emirs. The Samanids were under challenge from
the Turkish Qarakhanids and the Ghaznavids, also Turks, extending
the territories of the faith deep into India. In the East it
was the dominance of the Turks as a political presence that was
to be of most significance for the future, this was no longer
the transient taste of power such as they had known under the
'Abbaslds in the preceding century, but a state system in its
own right containing within itself factors intended to assure
continuity and development. The existence of recent Samanid
precedents allowed them to establish an organisation more
substantial and more complex than anything their own tribal
experience would have permitted, and with the emergence of the
Saljuqs, this was to be elaborated into a true conception of
Empire.
Shaykh TusI lived in this period, between A.H. 385/A.D. 995
and 460/1067, barely longer than two-thirds of a century. This
turbulent and eventful epoch, though short, proved to be
historically far more significant than the two preceding
centuries.
This situation undoubtedly had its influence upon Shaykh
Tusi. He spent most of his life in Tus and Baghdad, though he
• •
must have journeyed through such cultural, scholarly and
religious centres as Nishapur, Ray and Qumm. Unfortunately, no
record of any such visit has survived so that it is impossible
to determine what influence his travels to these cities might
have had upon him.
The position of Tus
Along with Balkh, Herat and Nishapur, Tus was one of the
four major cities of Khurasan. The history of Tus is not nearly
so well documented, however, as is the history of the other three
cities. Were it not for the nearness of the city of Mashhad ar-
Rida today, we would probably have no trace of the location of
Tus.
Amongst the ancient and modern cities of Iran, Tus is
perhaps unique in that it has trained so many major figures in
the fields of literature, science, politics, philosophy and
theology. No other city can boast poets like Firdawsl, scholars
such as Khwaja Nasir, politicians who compare with Khwaja Nizam
• •
al-Mulk, philosophers of the status of al-Ghazali, and jurists
(faqih) like Shaykh Tusi. It is interesting to note that of these
■ •
five people, the first three were Shi'ites, and the remaining
two Shafi'ites. Although they had had a long background in Tus,
Hanbalites and Hanafltes seemed unable to train such figures.
• •
Geographers, such as Yaqut, Sama'anI and Ibn Hawqal, have
considered Tus to be a district consisting of small cities and
villages. Kore important, however, they all indicated that it
- 3 -
was around a large city made up of two parts: Tabaran (or
Tavaran) and Nawqan.
Because of a relative abundance of water, Tus was inhabited
in ancient times and flourished until its devastation at the
hands of the Mongols, a calamity from which the city never
recovered. Even an attempt by the Timurid Shahrukh to rebuild
the city proved unsuccessful.
Mashhad, the modern-day successor to Tus, is Iran's third
largest city. Nawqan, a small town or quarter of Tus, is today
a section of Mashhad. In the suburbs of Mashhad is a village
called Tabaran. Sanabad, on the other hand, though once a minor
village of Tus, is now the focal point of Mashhad as it is the
location of the tomb of the eighth Imam, Imam ar-Rida, and each
year is host to millions of Shi'ite Muslim pilgrims.
During the lifetime of Shaykh Tusi, Transoxiana was
governed by the Samanids. Beyond the Amur river, the cities of
Balkh, Herat, Merve and Nishapur were all subject to the rule
of the Samanid kingdom. Simjurian (local princes) governed for
the Samanids from Nishapur, Herat and Tus. For much of this
period, Tus was governed by a Samanid prince, Emir Fa'iq al-Khassa,
• • •
under whose rule the Shi'ite community flourished. The fact that
the Emir commissioned a tomb for Imam ar-Rida in the fourth
century A.H. is an indication of the increasing influence of the
ShI'ites. Some time later, however, a power struggle between
Samanid commanders led to the destruction of this tomb by the
Ghaznavid Emir Sabuk-takln.
Sabuk-takin, who had only recently been converted to
KarrSmite views, was crowned in A.H.3S6/A.D.976 in Ghazna. In
A.H.387/A.D.997, two years after Shaykh Tusi's birth, Sabuk-takin
handed his crown to his son, Mahmud.
At this time, the Islamic World had two centres, the
Fatimids ruled from Cairo, and the 'Abbasids from Baghdad.
Mahmud chose to ally himself with the 'Abbasids, both because
of his own interests and because of internal pressure at home.
"Mahmud, who was of Turkish origin, put himself forward a3 a
champion of sunnism and supporter of the caliph.
After defeating the Samanid 'Abd al-Malik and conquering
Khurasan, Mahmud requested from the Baghdad caliph the titles,
"Yamin ad-Dawla" and "Amin ad-Dawla". These were granted to him,
along with the caliph's precious robe of honour which he wore
at the public court in Balkh^^ in Dh.u-1-hij ja A.H.389/A.D.998.
As Mahmud's relationship with the 'Abbasids strengthened,
he was reported to have said, "I have had a finger in every hole
(3)
in order to find a Qarmatian for hanging".
Mahmud was aware of the intense competition between the
'Abbasids and the Fatimids, recognizing the total incompatibility
of the Fatimld Isma'ilite doctrines with those of the Ithna
'Asharl Shi'Ites. He, therefore, chose the two-faced policy
of fighting against the Fatimld caliphs while at the same time
severely oppressing the Khurasan ShI'ites. Simultaneously,
however, he repaired the damage which his father had caused to
the dome and courtyard of the tomb of Imam ar-Rida.^^
(1) Watt, W.M. , Islamic Philosophy and Theology, p.91.
(2) 'Utbi, (d.427), Tarikh Yamlni. trans. Farsi, p.138, ed.
Tehran, 1334.
(3) BayhaqI, Abu 1-Fadl, p.208, ed. Dr. Fayyad.
• •
(4) Ibn Athlr, al-Kamil. 9:283.
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In A.H.403/A.D.1012 Taharti, a messenger from the Fatimid
ruler in Egypt, arrived at Mahmud's court. Gardizi writes that
Mahmud refused to receive the messenger, but rather turned him
over to Hasan Ibn Tahir Ibn Muslim 'Alawi, who himself beheaded
• •
the messenger in Bust.^^
Mahmud's successors continued this policy. Even Mas'ud hanged
the courtier and political rival Hasanak Vizier in Balkh. Although
Hasanak was one of the patriarchs, Mas'ud had accused him of
being a Qarmatian. Mahmud, however, was reported to have held
• •
a strangely conflicting view, saying: "I trained Hasanak and he
is equal to my children and brothers. If he is a QarmatI, I'll
be one too."^^
At the time Shaykh Tusi was living in Tus, Khurasan was
coming under the increasingly intense religious pressure of the
newly-converted and fanatical Muslim Turks. In spite of this,
Khurasan still was to be the occasional refuge of notable
descendants of the Prophet.
Contemporary Religious Thoughts
'Utbi said that Sabuk-takin was a Karramite man and Qadi
Minhaj Sarraj went on to say that: "During this period he had
(4)
done great works and eradicated the corrupt Batinite basis",
Mahmud'3 contemporary, Imam al-Haramayn, mentioned that: "At
• •
first Mahmud was a Hanafite but later became a Shafi'ite at
(1) Zayn al-Akhbar. 181. 'Utbi, 239.
(2) Bayhaqi, 208.
(3) 'Utbi, 174.




the encouragement of Qaffal Merwazi", a famous jurist. '
In the land3 ruled by Mahmud, the two major religious sects
were the Hanafites, centred in Balkh, and the Ithna 'Ashari
Shi'ites, who were mostly in Khurasan. This latter group had
deep differences with the Isma'ilites concerning the successor
to the sixth Imam, Imam Ja'far as-Sadiq (A.H.148/A.D.765). (The
• •
Ithna 'Asharis felt that Ja'far's fourth child, Musa, was the
rightful successor, whereas the Isma'ilites championed Isma'Il,
Ja'far's eldest son.)„>< ^
During the 'Abbasid period, the theological branch of Abu
Hanifa was most influential in Khurasan. Earlier Hanafites had
• •
recognized 'Ali as being a very wise and learned man and
acknowledged his close ties with the Prophet. They had great
respect, therefore, for those notables who were followers and
friends of the Prophet's family. They had a motto to this
effect, saying:
"I believed 'Ali as a leader of scholarship,
should I be blamed for this?"^^
- (3)
Abu Hanifa himself transmitted Hadith from Ja'far as-Sadiq .
• • • •
During that period there was some relationship between Hanafites
and Shi'ites. But, people's tendency in Tus towards a unified
theological doctrine is not clear. Biographies of Tus notables
indicate that there must have been three major ShI'ite sects
there, these being the Imamites, the Zaydites and the
(1) Ibn Khallikan: V/aflyat al-A'yan.
(2) Fadaili Balkh. p. 444.
(3) Kanaqib Abu Hanifa. p.545.
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Isma'ilites.^ The biographies imply that the three sects were
regarded as being interrelated. In the resulting confusion,
opposition seemed rarely able to organize clearly against any
one sect. Pirdawsi's life shows evidence of this confusion; he
had a Zaydi disposition but was known as being Ithna 'Asharl
ShI'lte. Isma'ilites, too, were frequently confused with the
Ithna 'Asharltes.
We find today in the Shah-Kama of Firdawsi, a letter from
Rustam Farrukhzad to Khurasan. In this letter there is an
indication of the presence of a group of Turks, Tazi (al-'Arab)
and Parsi in Tus. If we relate this situation to the time of
Abu Mansur Tusl's prose translation of the Shah-Rama, then this
• •
connection is more understandable. In the period of Shaykh Tusi
(the second half of that century), Tus would have been a centre
of various immigrant groups.
In this period the Buwayhlds v/e re seeking to create a
refuge for Shl'Ites in Tabaristan, Ray and Fars. As we have
seen, during the youth of Shaykh Tusi, the aged Firdawsi sought
refuge from Mas'ud v/ith Tabaristan-commanders and an Isma'ilite
Da'I, al-Mu'ay^d li-Din Allah before his emigration to Egypt,
had lived under the protection of Sharaf ad-Dawla.
Although Ghaznavid political pressure prevented Khurasan
(1) At the time, there were certainly some Christian persons
in Tus, and a church in Kishapur. As Nizam al-Mulk
(d. 486/1093) states that he had seen Abu Sa'id (d. 440/
1048) in his youth at the Christian quarter in Tus (Asrar
at-Tawhid, p.67), and, in another story, Abu Sa'id
went to a church in Nishapur (Ibid.. pp.101, 102).
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from having an atmosphere conducive to ShI'ite education and
religious propaganda, there were in Nishapur and Balkh large
scholarly centres. In addition, This at that time was a scholarly
and literary centre. The presence of a good scholar like
HamdanI (or Harranl)^1^ in Tus too, indicates that Tus was a
• • « •
scholarly centre. Certainly when Shaykh TusI arrived in Baghdad
he knew the elements and the basis of literature and theology
(kalam), as he was able to be an advanced student for ash-Shaykh
al-Mufid. Before the age of 28, he spent five years writing his
at-Tahdhib. this book perhaps being a good indication of his
earlier education in Tus.
The Sources for the life of Tusi
1. TusI, Abu Ja'far, al-Fihrist. ed. 1356 A.H. Najaf, p.159,
and ed. Sprenger, no. 620, p.285.
2. an-Najashl, Ahmad Ibn 'Ali, ar-Ri.1al. ed. Tehran, p.316,
ed. Bombay, p.287, 1317,
3. Ibn Shahr Ashub, Ka'alim al-'Ulama*.ed. Tehran, 1353,
pp. 102-103.
4. al-Hilll, al-'Allama, Khulasat-al-Aqwal fi Ma'.rafat Ahwal
• • <*
ar-Rijal. ed. Tehran, 1310, 1:72.
(1) At-TihranI (compiler of adh-Dharl'a ila tasanif ash-Shi*a)
mentioned Abu Dhakarlyya Muhammad Ibn Sulayman al-Harrani (or
• •
HamdanI) as having been a teacher of TusI, and added: "He is
from Tus and probably was a teacher of Tusi before his going
• •
to an-Najaf". (at-Tibyan, 1, j).
This is not really acceptable, because if Shaykh TusI had a
famous teacher or learned relation before going to Najaf he would
have mentioned this fact in his books.
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5. Qazvini, an-Naqd (Ga'da Mathalib an-Na-waslb) . ed.
• • •
Tehran, 1371, Irmawi, p.180.
6. Su'oki, Taj ad-Din, Tabaqat ash-Shafi'iyyat al-Kubra. ed.
1324 A.H. Cairo, 3:51.
7. Shahristani, al-Milal wan-Nahal. ed. London, 1842.
8. Ibn al-Athir, 'izz ad-Din, al-Kamil fi-t-Tarikh. 10:24.
9. Ibn al-Kathir, al-Badaya wan-Nahaya. 12:97, ed. Egypt, 1351.
10. Ibn al-Jawzi, al-?,*untazim. 8:173 and 179, Hyderabad, 1357.
11. Quhpa'i, Majma* ar-Ri.ial. ed. Isfahan.
12. Mlr-Damad, ar-Rawashih as-Samawiyya. p.88, ed. Tehran, 1311•
13. al-Majlisi, Muhammad Baqir, al-Wajlza. ed. Tehran, 1312, p.163.
14. Mustawfl, Hamd Allah, Tarlkh Guzida, ed. Tehran.
/ • " """ "" "
15. al-'Asqalanl, Ibn Hajar, Lisan al-Mizan. ed. Hyderabad,
1331, 5:135.
16. al-Yaqut, Hamawi, al-Ku* jam al-Udaba'.
17. al-Khwansari, Rawdat al-Jannat. ed. Tehran, 1306, pp.580-591.
18. al-Amin al-'Amili, as-Sayyid Muhammad Muhsin, A'yan ash-
• •
Shi'a. ed. Damascus, 1353, v.1, pp. 1, 12, 282, 303-304.
19. as-Sadr al-Kazimi, Hasan, Ta'sis ash-Shi'a li-'Ulum al-
• • •
Islam, ed. Baghdad, pp.313, 339^
20. at-Tihranl, Agha Buzurg, Introduction to Tafsir at-Tibyan.
• •
ed. 1355, Najaf.
21 • " adh-Dhari'a ila Tasanif ash-
Shl'a. ed. 1355, Najaf and Tehran, 1:73, 365; 2:14, 269,
309, 313, 486; 3:328; 4:266, 423, 504; 5:145.
22. Bahr al-'Ulum, Introductions to al-Amali. Riial and
Fihrist, ed. Najaf.
23. al-Mamiqani, Tanqlh al-Maqal. 3:104, ed. Najaf, 1352.
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24. al-Gharawi, Introduction to al-Istibsar. ed. 1375,
Baghdad.
25. al-Burujirdl, Husayn, Introduction to al-Khilaf. ed.
Tehran, 1370.
26. Amlnl, Had!, Masadir ad-Dirasat. ed. Na.jaf.
27. " " Mu ' .1 am Rjjal al-Fikr. ed. Najaf.
28. Sarkls, Mu'iara al-Matbu'at al-*Arabiyya. p. 1248.
29. ash-Shaykh Muhammad: Itqan al-Maqal fi Ahwal ar-Ri.ial.
• •
ed. Najaf, p.121.
30. az-Zirkli, Khayr ad-Din; al-A'lam. 3:484, ed. Egypt, 1347.
31. al-Qumml, 'Abbas; Tuhfat al-Ahbab. pp.323-5, ed. Tehran,
• •
1369.
32. al-Qummi, 'Abbas; al-Kuna wa-l-Alqab. 2:357, ed. Sayda,
1358.
33. Nuri, Husayn; Tahiyyat az-Za'ir. p.78, ed. Tehran, 1327.
• •
34. al-Kani, 'All; Tawdih al-Maqal fi 'Urn ar°Rl.1al. p.62,
• •
ed. Tehran, 1302.
35. al-Ardabili; Jami'ar-Ruwat. 2:95, ed. Tehran, 1374.
36. al-Isfahanl, 'Abd ar-Rahim; al-Khulasat al-Manzuma.
• f ♦
pp.84, ed. Tehran, 1343.
37. Ibn Dawud, Taqi ad-Din; ar-Ri.jal. p.306, ed. Tehran,
1343 solar.
38. al-Mudarris; Rayhanat ai-Adab. 2:399, ed. Tehran, 1367.
39. al-Kalbasi, Abu-l-Huda; Sana' al-Maqal fi Tahqia 'ilm
ar-Ri.ial. 1:32-55, ed. Qumm, 1372.
40. as-Sadr, Hasan; ash-Shl'a wa Eunun al-Islam. pp.23, 57,
• • •
ed. Sida, 1331.
41. as-Sadr, Hasan; 'Uyun ar-Ri.ial. p.74, ed. Laknahu, 1331.
• • *
Nihayat ad-Diraya, pp.238-249, ed. Laknahu, 1323.
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42. at-Tunakabunl, Muhammad; Qisa? al-'Ulama', p.312, ed.
• • •
Tehran, 1304.
43. Katib: Kashf az-Zunun 'an Asami al-Kutub w-al-Funun.
• •
1:311-12, ed. Istanbul, 1310.
44. al-Bahranl, Yusuf; Lu'lu' al-Bahravn. pp.245-252, ed.
• •
Bombay (?).
45. Shushtarl, Nur Allah; Majalis al-Mu'minin. pp.200-201 ,
ed. Tabriz.
46. Daghar, Yusuf As'ad; Masadir ad-Dirasa al-Adabiyya. 1:12,
ed. Sayda, 1950.
47. al-Astar Abadi, Muhammad; Minhai al-Maqal fi-Tahqio Ahwal
• • •
ar-Rl.jal, p.292, ed. Tehran, 1304.
48. al-'Amill, Baha' ad-Din Muhammad, al-Kashkul. p.184,
Tehran, 1311.
49. al-Hurr al-'Amili, Muhammad; Wasa'il ash-Shi'a ila
• •
Tahsll Masa'il ash-Sharl'a. v.3.
• •
50. al-'Amili, Husayn, Wusul al-Akhyar ila Usui al-Akhbar.
• • •
p.71, ed. Tehran, 1306.
His Birth in Tus
Shaykh Tusl's full name was Abu Ja'far Muhammad Ibn al-Hasan
• • •
Ibn 'All at-Tusi, and he had these titles: Shaykh at-Ta'ifa
or ash-Shaykh at-Tusi and ash-Shaykh^ ^ .
* •
He was born during Ramadan 385 A.H./September 995 A.D. in
(1) In earlier books, that is, those written before the time of
ash-Shaykh al-Murtada al-Ansari (1281/1864) the title of
ash-Shaykh was given only to Shaykh Tusl. But after that, this
title was used mainly in reference to Shaykh al-Murtada.
12 -
Tub. In his book, al-Fihrist. Shaykh Tusi mentioned that ho
• ' *
himself is Tusi, and his contemporary, Najashi noted the same
fact in his ar-Rijal, as did other writers after him, but they
did not mention from which part of Tus he was.^^
Unfortunately, our knowledge about Tus is sparse and it
consists of nothing more than scattered information in historical,
geographical and, sometimes, religious texts. This dearth of
information is the reason that today we are not able to distinguish
the exact birthplace of Shaykh Tusi, whether it is Tabaran, Nawqan,
• •
or one of the other cities around Tus. The only thing we know
is that he was called Tusi in all texts.
Shaykh Tusi was resident in Tus until he was 23 years of
• •
age (408/1017). Finally the fame of Baghdad and the attraction
of the Mufid school there drew him to that city. In the same
year, Sultan Mahmud journeyed to Khuwarizm and conquered the
• •
Khuwarizm-Shahs who were still under the Samanid government
(408/1017)
(1) Najashi: ar-Ri.jal. 316, Tusi, al-Fihrist. 188,
'Allama: Khulasat al-Aqwal, 148, at-Tibyan p.J. - Bihar
• •
al-Anwar. 1/69. Tehran.
(2) Nazim, Muhammad, The Life and Times of Sultan Mahmud of
• • ~ • • ~
Ghazna, Cambridge, 1931 •
Habib, Muhammad, Sultan Mahmud of Ghaznin. 2nd ed. Delhi,
• • • •
1951.
Bosworth (Clifford Edmund), The Ghaznavids. their Empire in
Afghanistan and Eastern Iran. Edinburgh University Press, 1963.




The second city where Shaykh Tusi lived was Baghdad. In
terms of good documentation and in contrast to Tus, Baghdad at
that time v/a3 a fortunate city. There are two essential sources
that make its cultural position clear:
1* al-Pihrist. written by Ibn an-Nadim in 377/987,
or eight years before Shaykh Tusi's birth.
2. Tarikh al-Baghdad or the history of Baghdad, written
by Khatib Baghdad! (d.463/1070), who lived at ad-Darb
as-Silsila near Nizamiyya until three years after
Shaykh Tusl's death, and was buried in Jami'al-Mansur.^^
• •
Although he did not mention Shaykh Tusi, he wrote 7831 biographies,
both long and brief, of prominent Baghdadis, thereby giving a
lot of information about Baghdad itself. In addition, historians
such as Miskawayh, Ibn al-jawzl, Ibn al-Athir and others,
complete our knowledge about Baghdad.
- - (2) .
Baghdad became the capital of the 'Abbasids in 146/764.
It was the principal seat of politics and little by little became
a great centre of learning and a place of assembly for scholars.
During the 250 years preceding his arrival in Baghdad, this
(1) Dalil Kharitat al-Baghdad: 319, ed. Baghdad.
(2) Khatib, Tarikh Baghdad. 1:66.
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city had become noted for its large number of resident and
itinerant savants.
The greatest jurists and leaders of Islamic schools such
as: Abu Hanifa, ash-Shafi'I, Ahmad Ibn Hanbal, Dawud Zahiri,
• • • •
such great transmitters as the authors of as-Sihah as Sitt (six
• • • •
proper books), famous commentators and historians such as Ibn
Ishaq, Waqidi, Ibn Sa'd, Katib Waqidi, Ya'qubi, Mas'udi, Tabari,
Baladhuri, Dinawarl, Abu-l-Faraj, IsfahanI, etc., had spent all
or a part of their lives in this city. There were many scholarly
centres and libraries where learned people could meet together.
Famous among them during the time of Harun ar-Rashid was the
(1)
Bayt al-Hikma, where numbers of scholars and interpreters were
(1) There is in Encyclopaedia of Islam another idea, such as:
Bavt al-Hikma. "House of Wisdom", a scientific institution
founded in Baghdad by the caliph al-Ma'mun, undoubtedly in
imitation of the ancient academy of Djunday Shabur..."
(D. Sourdel). But I can say indubitably Bayt al-Hlkma was
founded in the period of ar-Rashid, as we see: "'Allan al-
Shu'ubi, whose origin was Persian ... transcribed in the Bayt
al Hikma for ar-Rashid and al-Ma'mun ..." (Ibn an-Nadim, al-
Fihrist, trans. Dodge, p.230, ed.1970). And also "Abu Sahl
al-Fadl Ibn Kaw Bakht, was in the storehouse of Wisdom of Harun
ar-Rashid." (Ibid, p.651). Qadi Sa'id Andulusi; Tabaqat al-Umam
• • •
p.60, ed. 1912, Beirut. The English translator of al-Fihrist
added a note: "QiftI p.255 gives "the storehouse of the books
of Wisdom"; this was the Royal library at Baghdad", (Ibid, p.651,
note 66).
I think this "storehouse of the books of Wisdom" is a
- 15 -
busily engaged.
The Shl'Ite political situation in this city was variable,
but in any case great Shl'Ites had some relations with Baghdad.
From the time of Ja'far as-Sadiq, the sixth Imam, and the rise of
• •
the 'Abbaslds, Imams often travelled to Baghdad, some of them
(2)
(such as the seventh and the ninth Imams ') dying there and
being buried in the Quraysh cemetery (al-Kazimayn).
Throughout a period of nearly seventy years (260-329/873-940)
called mhayba as-Sup;hra (the Lesser Occultation) , the Imam was
• e
- (3)
represented by four agents (Nuwwab or Wukala). These four agents
were authorities for all Shi'ites on behalf of the Holy Presence
(or Imam). They lived in Baghdad and today their tombs exist
in the old quarters of Baghdad. There were also many leading
Shi'Ite families in Baghdad, such as those of 'All Ibn Yaqtin,
Naw Bakhti, Iskafi and Sharif. Some of them were very close to
the caliphs, but sometimes their relations became strained.
Muhammad Ibn al-Ya'qub al-Kulayni (d. 329/940) was one of
the intellectual leaders of the Shi'ites and lived in Ray. After
translation of Bavt al-Hlkma. We know there were many books
from everywhere in the Royal library before Ka'mun's
caliphate. Consequently we can say Bayt al-Hikma was
founded in Baghdad before the caliph al-Ma'mun.
(1) Dalil Kharitat al-Baghdad, 254.
(2) Musa al-Kazim (d.183/799) and Muhammad at-Taqi (d. 220/835).
• •
(3) They are: 'Uthman Ibn Sa'Id, Abu Ja'far Muhammad Ibn
'Uthman, Abu al-Qasim Husayn Ibn Rawh Naw Bakhti and
. •
Abu 1-Hasan 'All Ibn Muhammad as-Saraurl.
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spending 20 years in writing his book al-Kafi, he eventually
went to Baghdad where he published it, and where most of the
transmitters of his book lived.
'All Ibn Babuya (a contemporary of al-Kulayni) and father of
as-Saduq travelled to Baghdad in 328/939 and 329/940 to meet the
• •
(2)four agents.
As-Saduq (called also Ibn Babuya or Babawayh, d. 381/991) was
• •
in Baghdad in 355/965 and probably in 352/963,^"^ and was in
close contact with the Buwayhids.
Ash-Shaykh al-Mufid lived in Baghdad. He had a large and
well-known school there and was held in such high esteem that
(4)
Adud ad-Dawla sometimes went to his home to meet with him.
'Adud ad-Dawla died in 372/982 and Mufid's birth was in 336/947,
so Mufid at that time was not more than 36 years old.
In the historical sources, there are many references to the
Shl'ites.
Abu Rasr Shapur, son of Ardishlr ShlrazI (the ShI'ite vizier
of Baha'ad-Dawla and son of 'Adud ad-Dawla) established a library
•
in Baghdad in 381/991- This library had more than ten thousand
(5)
and four hundred manuscripts , most of them in the author's own
(1) Najashi, ar-Ri,jal, p.292, ed. Tehran.
(2) Ibid.. p. 199, al-Kashshi, ar-Ri.jal, p.482, Bombay.
(3) Najashi, 303, Bihar al-Anwar. introduction, 1:36, Tehran.
(4) al-Khatib Baghdadi, 3:231, Shadharat. 3:200.
(5) Ibn Athlr, 7:324. Events 416/1025 and 451/1059.
Yaqut: Ku'.lam al-Buldan: the word "Bayn as-Surayn (p. 2:342).
Al-Runtazim: Events 383/903. Kurd 'Ali; Khutat ash-Sham.
• • •
6:185. Ibn Khallikan, 1:199.
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(1)
handwriting. The library wa3 located in Bayn as-Surayn, a
quarter of Karkh, perhaps in competition with Bayt al-Hikma. It*"
•
was similar to a boarding school and was fully equipped with
paper, ink, writing stands.
Sayyid al-Murtada's personal library proved to be useful to
the public, and especially to his students. His attendant, Abu
al-Qasim Tanukhi said: "We counted the books: they were eighty
thousand". Tha'alibI stated: "After they had given many of the
books as gifts to some ministers and chiefs, those book3 remaining
- - (2)
valued at thirty thousand Dinar".
As-Sayyid ar-Radl founded a school with a big library for
(3)scholars which was called Par al-'Ilm.
In addition, occasionally, there were some books written in
other cities but published in Baghdad. We have already noted that
Kulayni published his well-known book al-Kafi in Baghdad, after
having spent twenty years writing it.^^ Abu al-Hasan QadI (from
• •
Qazvln) in 356/966 travelled to Baghdad, bringing with him some of
'Ayyashl's books (a Shi'ite) from Samarqand. It was the first time
(5)
that any of these books had been brought to Baghdad. We can,
therefore, infer that Shi'ite books were well-published in
Baghdad at that time.
Ibn Athir, 8:81; Kurd 'All: Khutat ash-Sham. 6:185.
• •
adh-Dhikr al-Alfiyya. 491.
Khuwnsarl, Rawdat al-Jannat. 383,384, Tehran. Lisan al-Mizan.
4:223. Al-Muntaaim, 8:73-74. Al-Bakharzl; Dimyat al-Qasr. 75.
Rawdat al-Jannat. 575.
NajashI, 292.







But the Shl'Ites political position was unsettled during the
forty year period from 408/1017 when Shaykh Tusi arrived in Baghdad,
until his emigration to Najaf 448/1056. There were two different
situations: from 334/945 until 447/1055 the Buwayhids dominated
Baghdad and the ShI'ites were comparatively influential. Their sway
reached its highest point in the period of 'Adud ad-Dawla who dis-
covered 'Ali's tomb and built a large dome and^splended court
there. 'Adud ad-Dawla himself was eventually buried there too.^^
Initially, the Buwayhids were courageous and wanted to change
the caliph. But after a short time enjoying Baghdad life, they
came to prefer a caliph deprived of decision to a caliph worthy
of obedience. They settled for merely establishing some Shi'ite
rites such as adding: "Come to the best of works" to the Adhan,
writing "Muhammad and 'All are the best of mankind" over the
house doors; arranging for the celebration of the Ghadir Khura
festival and mourning for the martyrs of Karbala.
Under Buwayhid rule, the Shi'Ites enjoyed more freedom and
were allowed an independent assembly in Karkh, which was in the
south quarter of Baghdad. The schools of al-Mufid and, later, of
his son-in-law and as-Sayyid Murtada were conducted in freedom.
The Sharif family, who were 'Alawid leaders and the most dignified
among the Shi'ite families at Baghdad, were recognised as
Shi'ite leaders by the caliph. They had the Emirate of the
Pilgrimage and they were in charge of the court of grievances,
investigation of complaints (nazarat mazalim).
• m
At this time there were a hundred thousand Imamites living
in the Karkh area of Baghdad. They could openly practise their
(1) Ibn al-Khallikan, Kitab Wafayat al-A'yan. 3:21, Cairo.
- 19 -
religious rites and were able to perform their traditional
ceremonies with white flags, the colour opposite to the black
which was the symbol of the 'Abbaslds. Before his caliphate
came under attack from al-Qadir, al-Qa'im had a dream in which
he promised God that if he were to become caliph, he would be
lenient toward the 'Alawids and Shi'ites. When he received the
caliphate from the Buwayhids, Baghdad became more comfortable
for Shi'ites.
But this situation did not last long, due to the ever-
increasing weakness of the 'Abbasid caliphate and the advancement
of Fatimid partisans to the western borders of Baghdad. Even
the commanders of Musil and Basra proclaimed their independence.
• •
The presence of Imamite, Isma'Ilite and Zaydite centres around
the Baghdad caliphate further weakened the caliph.
In this position, the Buwayhids allied themselves with the
caliphate.
When Shaykh TusI entered Baghdad at 23 years of age (408/
1017), the Shi'ites were having the time of their lives. The
Buwahids were in power, Shl'Ite scholars and libraries were
crowded, assemblies for discussions and debates were packed,
ceremonies and rites were carried out with special flags. At
that time the leadership of the Ja'farites was with al-Mufld.
The Teachers
In all his works, Shaykh TusI transmitted mostly from
four persons: Al-Mufld, al-Kurtada, al-Ghada'iri and Ibn as-Salt.• " • •
Among these, Mufld is the major one.^1^
(1) Al-Fihrist, p.126, ed. Najaf.
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A. Al-Mufld
Muhammad Ibn Muhammad Ibn an-Nu'man had the titles of
• •
al-Mufld and Ibn al-Mu'allim.
The fame and attraction of al-Mufld's school drew our young
man of 23 to Baghdad. Mufld, one of the predominant Shi'Ite
savants, was recognised by Shi'ites as the first learned
theologian (mutakallinQ and striver (muj tahid) after the Greater
Occultation (Ghayba Kubra). Before the death of Ibn Babuya,
Mufid had already obtained a definite position of authority,
one which he held until his death.
Ibn an-Nadim wrote his Fihrist in 377/987, at which time
Mufid was 39 or 40 years old. Ibn an-Nadim mentioned him
saying:
"He is living in our own time and with him
culminates the leadership of the Shi'Ite
theologians. He is pre-eminent in the science
of theology, according to the doctrine of his
associates, subtle in intelligence and quick¬
witted. I have recently seen him. I met
him and found him to be distinguished."^^
Abu Hayyan at-Tawhidi, about 375/985, wrote:
• •
"But Ibn al-Mu'allim is a man of eloquent
speech, a controversial person and very
patient in controversy with opponents. He
has a very good appearance, but from the




aspect of beliefs is inwardly bad."
We know, however, that some considered Abu Hayyan to be an
(2) - -
irreligious man. Yafi'i also affirms:
"Mufid was salient in dispute, religious
jurisprudence (fiqh) and theology (kalam).
He debated splendidly and magnificently with
every believer during the Buwayhid period.»«^)
There were many students, both Shi'ite and otherwise, in
(4")
Mufid's school and present at his debates, and Mufid delivered
lectures about Abu'lsa Rummani or QadI *Abd al-Jabbar, both of
(5)
whom were Mu'tazilites.
His discussions are very famous, especially his disputes
against the Ash'arites during the chairmanship of QadI Abu Bakr
Baqilani (d. 431/1039), his arguments with the Ku'tazila during
the leadership of Qadi 'Abd al-Jabbar (d. 415/1024), about the
- - (6)
Imamites and other special beliefs of the ShI'ites. In
al-'Uyun wa-l-Mahasin he is asked by his disciple, al-Murtada, to
(1) Al-Imta'wal-Mu'anasa. 1:141.
(2) Talbis. p.118, Bughyat al-Wu*at. p.249, Rawdat al-Jannat. p.54.
(3) Yafi'i: Al-Mir'at al-Janan. 3:28, Bahr al-'Ulum, introduction
of ar-Riial. TusI, p.7, 77. Shadharat. 3:200.
(4) Al-Badaya wa-n-Nihaya. 12:15; Ibn Kathir, 1:774.
(5) Ri.jal. 3:314, 316; ed. Kajaf.
(6) Khuwnsari, Rawdat al-Jannat. p.563, Tehran.
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justify his engaging in rational discussion (munazara) against
the charge of the Mu'tazila and the traditionalists (hashwiyya)
that this contravenes the consensus of the Imamiyya. He answers
that they and those Imamites who claim such a consensus are
wrong since the chiefs of the Imamites always have engaged in
rational discussion as he had shown in detail in two other books^^
In these arguments, Mufld explained basic Shl'Ite beliefs
on such questions as intercession (ash-shafa'a) , monotheism
(at-tawhid). preference for the prophets over the angels, justice
('ad1). Imamate and, lastly, he succeeded in drawing lines between
the Shi'ites and Mu'tazilites. .
For example:
"against the Mu'tazilite view that the primary
truths of religion are to be established by
reason alone, he expressly affirms as the
consensus of the Imamiyya that reason is in
need of inspired transmission (sam*) to gain
(2)
any religious knowledge".
Certainly the Baghdad school under Mufid's leadership was more
important in the development of Imamite doctrine, than was the
Ray school. In addition, Mufid had strong criticism against Ibn
Babuya. He rejected Ibn Babuya's belief that the human actions
are created (makhluq) by God, but qualifies this creation as one
(1) Al-Pusul al-Mukhtara. 2:119.
(2) Awa'il al-Maqalat, p.11, f quoted Le Shi'isme Imamite, p.22.
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fasft .
of (taqdir) rathc-r than of production
(2) (3)
(takwin) , and stressed that God does not want men to sin.
He was more influenced in his beliefs by the 3anu Nawbakht with
whose more specific views he agreed.
These debates perhaps were the reason for his intimacy
with ' Adud ad-Dawla and these arguments and the influences of
his speech certainly were the fundamental reason for the anxiety
of the other sects. Khatlb Baghdad!, his younger contemporary,
saw how the Sunnites were worried by Mufid's arguments. After
(4)
Mufid's death, Khatib wrote: "The people were relieved",
c\rsS^ _ (5)
am Ibn an-Naqib rejoiced.
rv
Al-Mufld was born in Dhu-l-Qa'da in 336/945 and died on
Friday, the third of Ramadan 413/1022.
His great disciple, as-Sayyid al-Murtada, prayed for him
at Ishnan square in Baghdad, with both Mufid's followers and
(6)
opponents joining in.
Ibn Kathlr says: "there were eighty thousand Shi'ites and
(7)
Rafidites, who participated in his funeral procession."
•
(8)










At-Tashlh, p.11, Saduq: I'tiqadat, chapter 4. P.69.




Tusi, Fihrist. p.187. ed. Najaf.
•
Ibn Hajar, lisan al-Kizan. 5:368, Rawdat al-Jannat: 564.
• •
Ibn Hajar, 5:368, DhahabI: al-'lbar fi Khabar min Ghabar.
p.114. Kuwait.Ibn Jawzi: Al-Muntazim. 8:12, Haydar Abad,
Events 413/1022. Al-Yafi'I: Mir'at al-Janan. Events 413/1022.
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(1)
two hundred books and treatises are attributed. This
figure may be an exaggerated one, especially as the majority of
ShI'ite work in Fiqh was completed after 320/932.^^ Among his
works there are many books which explain ShI'ite beliefs,
especially those concerning the Imamate; those which treat the
latter topic include: al-Irshad. al-Idah. an-Naqd 'ala 'All
• •
Ibn Isa and, most importantly.. Awa'il al-Maqalat and Sharh
*Aqa'id as-Saduq. In Al-'Uvun wal-Mahasin and Al-Fusul al-
« • •
Mukhtara he explained his rivalry against the Mu'tazilitei.
Shaykh Tusi for five years was a disciple of Mufid and read
"VU ' — _ _
every one of his books t3 him. Tusi listed all of Mufid's books
a •
and then added:
"We have heard these books entirely from him, ,
some of them by reading once to him and the
other ones by reading several times to him
(3)
and he heard them."
One of Mufid's famous treatises on ShI'ite jurisprudence
is al-Muqni'a and Shaykh Tusi described that in the life of Mufid.
This explanation is called Tahdhib al-Ahkam (the Correcting of
Judgements) and is now one of the four basic Shi'ite books. His
skill, power of reason and strong style are clear in this book,
even though it was written in his youth.
(1) NajashI, ar-Riial. Fihrist. 158, Mizan al-l'tidal. 4:30.




Although al-Mufid was succeeded in his position as a
teacher by his son-in-law, Muhammad Ibn al-Hasan Ibn Hamzat
• • •
al-Ja'farl^^, and this Muhammad was a great jurist (faqih) and
learned in theology (kalam), his position as the pre-eminent
authority in Baghdad and his presidency were taken over by the
Sharif al-Murtada 'Alam al-Huda who outlived Mufld by 23 years
(413-436/1022-1044). As a descendant of Imam Musa 1-Kazim and
as a head (Naqlb) of the 'Alawids, al-Murtada's authority indeed
spread among the Imamiyya everywhere, as is indicated by his
numerous responses to questions from many parts of the Islamic
world. Al-Murtada received his first instruction under al-Mufid,
but later had scholarly dealings with some non-Shl'Ites, among
them the Mu'tazilite 'Abd al-Jabbar, Abu Ishaq al-NisIblni and
• •
Abu 'Ubayd Allah al-Marzubani.
He was the phoenix of his age in literature, poetry,
theology (dialectic^fmetaphysics, kalam), and knowledge about the
other sects. Ath-Tha'alibI says about him:
"today the presidency in greatness, traditional
honour, knowledge, letters and generosity are
. sealed by him. He composes perfectly the
finest poems".
(1) NajashI, Rijal. pp.207, 316. 'Allama, Khulasa. p.164.
Ibn Hajar, Lisan al-Mizan. 5:368.
• - -------
(2) Yatlmat ad-Dahr, 1:53.
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(1)
There are many scholars who admire him, and they agree that
he has two characteristics: his personality and his profound
knowledge,
When his brother, as-Sayyid ar-Radi, died, he became very
sad and he took refuge in the shrine of al-Kazimayn, remaining
until the vizier Fakhr al-Mulk went there and accompanied him
back to Baghdad.
During the time he was close to the caliph, the caliph had
agreed with al-Murtada to include the Shi'ites as a fifth
division in the .jama*a (community), calling them Ja'farl, and
ranking them with other schools, so that they would no longer
have to resort to dissimulation (taqiyya). But the sum agreed
upon for this concession was two hundred thousand tomans and
(2)
al-Murtada could only raise half that amount.
Shaykh TusI was al-Murtada's disciple for 23 years (413-436/
• •
- - (31
1022-1044) and had a monthly salary of 12 Dinars. A
comparison of this salary with the eight Dinar salary of QadI
Ibn Barraj at the same time shows how greatly Tusi was considered.
He was a prominent disciple in the Baghdad school. After his
tutelage under Mufid and other teachers, Tusi was indeed well-
trained. In his chains of transmitters (isnad) to al-Kafi.
- - - (4)
written by Kulayni, Tusi only once mentioned al-Murtada, but
• •
(1) NajashI, Ri.ial, p.206; Tusi, Rijal. p.484; Tusi, Fihrist. 125;
'Allama, Khulasa . p.94; W'afivat. 3:3; 'Allama, Mukhtasar.
47, Tehran.
(2) Tunakabuni: Qlsas al-'Ulama', No. 98, pp.314-317. ed. Tehran.
• •
(3) Tehranl; al-Ghayba. introduction, p.5. Najaf.
(4) Al-Fihrist. p.162.
in figh. usul. tafsir. kalam and literature, he derived much
benefit from this master. He mentioned al-Murtada's books in
i-4if
his Fihrist and added: "I have read all of them "to''him and I
have heard some of them several times." During the life of
al-Murtada he wrote, or continued to write many of his books
such as: the last part of at-Tahdhib and the whole of
al-Istibsar. an-Nihava. ar-Riial and the first part of al-Fihrist
and of al-'Udda.
Al-Murtada accepted reason as a basic truth of religion,
- - - (2)
like the Mu'tazilites. Beginning his Usui al-l'tiqadiyya , by
stating beliefs similar to those of the Mu'tazilite^ and
emphasizing that everyone must truly know God.^*^ In ash-Shafl.
al-Murtada contradicted the views expressed in the section on
the Imamate in the book al-Mughni of Qadi 'Abd al-Jabbar, the
Mu'tazilite (d. 415/1024). Shaykh Tusi abridged ash-Shafi in
432/1040 after which time it attained widespread acceptance. In
fiqh as a matter of fact, al-Murtada lived during a period of
strength for Shi'ite i.itihad and was one of the usul leaders. He
wrote al-Intisar to show the character of Shi'ite jurisprudence
(fiqh), harmonising Shi'ite doctrines to the Qur'an and tradition
and then comparing Shi'ite methods with the methods of other
schools. Al-Kurtada's al-Intisar later prompted Shaykh Tusi to
• • •
write his al-Kh&laf. perhaps giving answers to problems - such
as the Razid question - in much the same way that he did during
(1) al-Fihrist. p.126.
(2) P.79, ed. Baghdad.
(3) £1 -Usui al-l'tiqadlyya. in Mafa ' is al-makhtutat. ed.
• • •
Muhammad Hassan Al Yasln, 11, Baghdad, 1954, p.79.
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al-Murtada's lifetime.
As-Sayyid al-Murtada was born in Rajab 355/July 966 and died
on Sunday, 25th ar-Rabi' al-awwal 436/21st October 1044, after
(1)
eighty years of life and 23 years of presidency. The death
of al-Murtada signalled that it was the time for Tusi to stand
• •
forward even though there were many other pre-eminent scholars
like Najashi, Ja'farl, Tanukhl and Karajukl,
C. The Other Teachers
In addition to al-Mufld and al-Murtada, there were two
persons from whom Shaykh Tusi mainly transmitted.
One was Abu 'Abd Allah Husayn Ibn 'Ubayd Allah Ibn al-
Ghada'irl, who died in 411/1020. Although not Abu 'Abd Allah's
e-ontempoxary for more than three years, Tusi wrote:
a •
"He has composed many books which we have
mentioned in al-Fihrist. we have heard
(those books) from him and he gave us
permission (to transmit them) according
- "(2)
to all of his isnad (chain of transmission).
- - - - (3)
In addition, Tusi had read most of Mufid's books with Ghada'iri.
The fourth and last person from whom Shaykh Tusi transmitted,
was ash-Shaykh Ahmad Ibn Muhammad Ibn Musa, called Ibn as-Salt
(1) Al-Fihrist. p.62.
(2) Tusi: ar-Ri.1al. p.470, ed. Bahr al-'Ulum, Najaf.
• •
(3) Tusi: al-Fihrist, p.161. Najaf or 39, 41, 218, 270, 332.
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Ahwazi (d. 409/1018). They were contemporaries for only one
year but Tusi heard him in his mosque in Dar ar-Raqlq Street.
In addition to these four persons, Shaykh Tusi mentioned in
his books the names of many leading scholars who gave him
permission to relate their works (ft'ashavikhal I.jazat). An-Nurl
(2)
mentioned 38 such persons but at-Tihrani corrected him,
saying that in his list Ibn al-Hammami al-Bazzaz is twice
(3) _ _ _
mentioned and Bahr al-'Ulum added to this list Abu Hazim
.
- - - - (4)
an-Rayshaburi as a teacher of Tusi.
This is the list;
1. Ibn al-Hashir.
•
2. Abu 1-Husayn al-Jayyid al-Qumml.
•
3. Abu Hazim an-Nayshaburi.
•
4. Ibn as-Salt Ahwazi.
• •
5. Abu 'Abd Allah al-Ghada'irl.
•
6. Ash-Shaykh al-Mufld or Ibn al-Mu'allim.
7. Abu 1-Husayn as-Saffar or Ibn as-Saffar
• • ■ • • •
8. Abu 1-Husayn Ibn Savar al-Maghribl.
•
9. Abu Talib Ibn Gharur or 'Azur.
•
10. Abu t-Tayyib at-Tabarl.
• • • •
11. Abu 'Abd Allah Akhu Sarva.
12. Abu 'Abd Allah Ibn al-FarsI.
(1) Al-Bahr al-'Ulum, Introduction to Tusl's ar-Ri,jal. p.35,
• •
Najaf.
(2) Nurl, Mustadrak al-V.'asa'il. al-Khatima, al-Fa'ida 8, V.3,
p.510, ed. Tehran.
(3) At-Tibyan. Introduction.
(4) Tusi: Aroali. Ri.jal. introduction.
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13. Abu 'Ali Ibn Shadhan al-Mutakallim.
14. Abu Mansur as-Sukari.
15. Ahmad Ibn Ibrahim al-QazvInl.
16. An-Najashi.
17. Ibn Hiska al-Qumml.
18. Abu Muhammad al-Hasan al-Muhammadi.
• • •
19. Ibn al-Hammami al-Bazzaz.
20. Ibn al-Fahham.
• •
21. Abu 1-Husayn al-Muqrl.
22. Abu 'Abd Allah al-Husayn Ibn Ibrahim al-QazvInl.
23. Ibn al-Khayyat.
24. Al-Husayn Ibn Abu Muhammad Harun at-Tal'ukbari.
• •
25. Abu Muhammad 'Abd al-Hamld Ibn Muhammad
• • •
al-Muqri an-Naysaburl.
26. Abu 'Amr 'Abd 1-Wahid.
27. Ibn al-Hammami al-Muqrl.
28. As-Sayyid al-Murtada.
29. Abu 1-Qasim 'All Ibn Shibl.
30. At-Tanukhi.
31. Ibn Bushran al-Mu'addil.




33. Abu Zakariyya Muhammad Ibn Sulayman
al-Hamdanl (or al-Harranl).
• •
34. Muhammad Ibn Sanan.
35. Abu 'Abd Allah Muhammad Humawl al-Basrl.
• • •.
36. Muhammad Ibn 'All at-Tamani.
37. Abu 1-Hasan Muhammad al-Bazzaz.
38. Abu 1-Fath Hilal Ibn Muhammad Ibn Ja'far.
• •
Some of them are very famous but some others are not known
except by name.
Some Other Contemporaries
Tusi lived in an age when Islamic learning was at its
zenith and when Islamic power was on the increase. During this
period there were many well-known names in every field of
endeavour. Among hundreds of names we can mention these:
Ibn an-Nadlm (d.385/995), Sahib Ibn 'Abbad (385/
• •
_ _ o£- _
995), Abu Talib^Makki (386/996), Ibn Batta (387/997),
• • •
Kashshi (390/1000), Khwaja 'Abd Allah Ansarl (396/
*
- °i-
1005), Badi' az-Zaman (398/1007), Abu Hayyan TawhidI
• 'V •
(400/1009), Abu Muhammad Naw Bakhti (402/1011),
Baqilani (403/1012), 'Utbi (404/1013), Isfara'inl (406/
1015), as-Sayyid ar-Radi (406/1015), Ibn as-Salt
• • •
AhwazI (409/1018), Baba Tahir (410/1019), Ghada'ir!
• •
(411/1020), Firdawsi (411/1020), Shaykh Mufid (413/
1022), Abu 1-Hasan Naw Bakhti (416/1025), Qaffal
MervazI (417/1026), Imam al-Haramayn (419/1028), Ibn
DarraJ (421/1030), Ibn Sina(Avicenna.)(427/1035),
Nasir Khusraw (428/1036), Ath-Tha'alibi (429/1037)
*
_ oi-
Abu Rayhan Birumi (430/1038), As-Sayyid al-Murtada
. A .
(436/1044), Abu l-'Ala» al-Ma'ri (449/1057), Imam
-
Muhammad Ghazali (born 450/1058), Bahmanyar (d.458/1065),
• A
Khwaja Nizam al-Mulk (d. 486/1093).
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The relationship of Shaykh Tusi with his contemporaries is
not very clear. We can assume that he must have counted some of
the above-mentioned people among his friends, but cannot be
certain as there is no definite record.
An-Najashi apparently wrote his ar-Ri.1al in Baghdad between
the years 436/1044 (the year of the death of al-Kurtada) and
450/1058 (the year of his own death.)^^ In this book he
wrote about Tusi:
"At-Tusi, Abu Ja'far,is one of our honorable
• •
companions (and) a trustworthy source, one
of the disciples of our teacher ash-Shaykh
Abu 'Abd Allah (al-MufId) »•.^
There is no other trace of their relationship, neither in
al-Fihrist of Tusi, nor in ar-Ri.ial of Najashi.
His Leadership of the Shl'ite3
After the death of as-Sayyid al-Murtada, the Shaykh Tusi
• •
became the undisputed religious leader of the ShI'ites, a
position which he held until his own death. Although there were
such great scholars as an-Najashi, Karajaki and at-Tanukhi in
the Baghdad school, the superiority of Tusi was decisive.
(1) Because he described in his book how al-Kurtada was
washed ceremonially, NajashI, ar-Ri.jal. p.207.
(2) Ibid, p.207.
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At that moment Shaykh Tusi was fifty-one years old and for
more than forty years had attended the lectures of more than
forty scholars in Iran and Iraq, learning essentials from
recognised experts. For 28 years he had busied himself in
Baghdad studying, teaching and writing. Besides, he had a good
relationship with other people and other sects.
At the/time,he had all the knowledge that he had acquired
from the lectures, discussions and exemplary behaviour of his
instructors, this knowledge well qualified him for the religious
leadership of the ShI'ites. His school was composed of different
students from different sects.' His writing and teaching style
did not offend anyone.
His scholarly fame, social grace, gentle demeanour, rhetorical
style, gave him such a stature that the caliph al-Qa'im bi Amr
Allah granted him the seat of kalam. on which he sat while
teaching. This was an unprecedented and never to be repeated
honour.
Tusi's house in Baghdad was a centre of social and scholarly
activity for the ShI'ites. The number of the Shl'Ites in
Baghdad was perhaps not less than the number of non-Shi'ite3.
Shaykh Tusi maintained the presidency of ShI'ites in Baghdad for
12 years and commanded the respect of Shi'ites in Iran, Iraq and
Syria (Sham-Damascus), who sent him questions and problems to
which Shaykh Tusi had to respond with a solution. In consequence,
there are now numerous books In which these questions have been
collected and which have been closely studied and debated
throughout the centuries. These questions and answers were
obtained through his i.itihad and were basic to his leadership.
The duration of Shaykh Tusi's authority coincided with a
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period of political upheavals. There v-ere struggles between
the 'Abbasid and the Fatimid caliphates, the 'Abbasid and
Buwayhid sultans, the Buwayhids and Saljuqids, the local Emirs
and the people; most importantly there were arguments between the
religious sects and intense competition between them.
These struggles had a long background, especially those
between the Shi'ites and the Sunnites. When Mufid attained the
Shi'ite leadership in Baghdad, a fierce rivalry between the
Shi'ites and Sunnites resulted in Mufid's twice being exiled
from Baghdad (in 393 and 409/ 1002 and 1018),^^ but each time he
returned after a short period. Any time that Shi'ite power waned,
Sunnite attacks increased. These attacks took place mostly
during the months of Muharram and Safar, at which time the
• •
• - - (2)Shi'ites were in mourning for the Karbala martyrs.
<*~H~a tJ<_2
During the time of as-Sayyid Murtada, the eaesirfaa became
• A
less. He had family and scholarly advantages. He had a better
environment in Baghdad than Mufid had had. Because of the
influence of the Buwayhids and also of his personality, events
during the 23 years of his authority were less harsh. Al-Murtada
had a reasonable style in his actions and in religious thought.
His school was always crowded with scholars of every sect.
Although he had the protection of the Buwayhids, he was always
(1) Ibn Athir, al-Kamil. 7:300.
(2) It is possible to find the explanation of these advents in
al-Muntazim fi Tarikh al-Muluk wal-Umam from Ibn al-Jawzi
(597/1200), al-Kamil from Ibn Athir (630/1232), al-Bidaya
i
wan-Nfthaya from Ibn Kathlr (774/1372) and Lisan al-Mizan
from Ibn Hajar 'AsqalanI (852/1448).
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impartial in his political decisions and was consequently
respected by both parties. His reign was not without any
disturbance, however, as there were some events in Muharram
417, 430 and 432/1026, 1038 and 1040. But the Buwayhids1 power
and the expedient manner of al-Kurtada easily surmounted the
problems.
During the leadership of Tusi, the Buwayhids' power fell
into decline and Tusi faced an unpleasant situation. The
Buwayhid weakness led to the rise to power of Turkish elements.
Seditious people in Baghdad placed the Shi'ites in an awkward
position. The progress of the Saljuqids emboldened the caliph
and the ShI'ite opponents to precipitate harsh incidents. On the
day of 'Ashura, tenth of Muharram, 440/1048, and in the month
of Safar 443 and 445/1051 and 1053, some of them occurred.
But incidents in 447 and 448/1055 and 1056 were the worst. At
this time the Buwayhids were not inclined to put a halt to the
incidents which were, in fact, stage-managed by the caliph
himself.
The Buwayhids, who had obtained political power more than
one hundred years previously in Iran and Mesopotamia and who had
great influence over the caliphate, were in those days divided
into several factions and were busy quarrelling among themselves.
After 'Adud ad-Dawla, the enmity between Malik Rahim and his
• •
brother, Abu Mansur, became more intense and the Buwayhids
separated into different divisions in Iraq, Pars, Baghdad and the
north of Iran. Eventually, they abandoned the north and the
centre of Iran to the Ghaznavids and the west to the Kurds. The
sudden victory of the Saljuqids over the Pars and Iraqi branches
broke the Buwayhids in Baghdad and Basra. There remained only a
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nominal government in Baghdad, and even that one was full of
internal dissent.
On the other hand, the Patimid caliph had reached the
•
western frontier of the Baghdad caliphate after taking all of
Damascus and South Arabia under his protection. At this moment,
the Emir Abu 1-Harith Arsalan Ibn 'Abd Allah, who was well-known
as Basaslri and had risen from slavery to the emirship over the
Turks (thus following a usual path to leadership for that time),
became despondent about the future because of the 'Abbasid
caliph's marked tendency to favour the Saljuqids. In a pre¬
emptive move, Basaslrl suddenly rose against the 'Abbasid caliph
and placed his lot with the Patimid caliph, a move which caused
the 'Abbasid caliphate to crumble and fall into Basaslri's hands.
At this time, Rukn ad-Din Tughrul Bek, the fanatic governor
of the Saljuqids, had entered Baghdad (447/1055) peacefully with
the secret encouragement of the caliph al-Qa'im bi Amr Allah and
with the protection of his brave younger brother, Ibrahim Yanal,
He swore fealty to the 'Abbasid caliph and received the title:
"King of the East and the West".
The Buwahids were overthrown by the appearance of Tughrul,
A •
and Basaslrl was forced to flee the city. The Shi'ites came under
increased Sunnite pressure and were prohibited from saying:
"Come to the best of works" and "I witness that 'Ali is the saint
of God". In its place they were required to repeat the Sunnite
formula: "Prayer is better than sleep". Such other slogans as
"Muhammad and 'All (are) the best of mankind" were forcibly
removed from over doors and on walls.
The Sunnite eulogists entered the Karkh quarter and sang
poems in praise of the caliphs. 'All Ibn Muslima, the head of
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chiefs (Ra'is ar-Ru'asa) and the vizier of the caliph, ordered
Abu 'Abd Allah Julab (Gulab), the chief of the cloth-dealer3 of
Karkh to be executed on charges of committing Shl'Ite excesses.
He was killed and hung in front of his shop. It is said that it
was perhaps at this time that Shaykh Tusi was accused of
insulting the four caliphs. The caliph ordered that Tusi and
his book (Misbah al-Mutahaj,jid) be brought to him. When asked
• •
about this insult, Tusi answered:
"First of all they might have asked me not to
disturb the caliph. I insulted four persons
in my book: the first is Cain, who killed his
brother Abel; the second is Qaydar of Thamud, who
cut the hamstring of the Thamud camel; the
third had murdered John; the fourth was the
killer of 'All Ibn Abl Talib".
- - (1)
With this answer, Tusi won his freedom.
During this period, more extreme Sunnites ran riot attacking
the cemetery of the Quraysh (al-Kazimayn), plundering Chinese
lanterns and other precious possessions, exhuming graves, and
setting buildings on fire. During this incident Shaykh Tusi
(2)
was forced into hiding while his house was plundered.
(1) This story is quoted by QadI Nur Allah in Ka.ialis al-r.'u'mlnin.
Bahr al'Ulum in al-Fawa'id ar-Ri.1alivva. 2:228, and
• —————
Ishkawarl in Mahbub al-Oulub. 239; but it is really doubtful.
(2) Al-Muntazim. 8:172.
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It is definite that the victory of the fanatic Turkish
Sunnites, a newly-arisen element, did not give any respite to
the Shi'ites. During these incidents, the position of the Shi'ites
went from bad to worse and made much trouble for Shaykh at-TusI.
In consequence, he left Baghdad and went to Najaf. At first,
perhaps, he did not go to Najaf with the idea of permanent
residence because he took none of his books, papers or other
furnishings with him.
Rukn ad-Din Tughrul Bek entered Baghdad in 447/1055 and
- - ( 1 ) - -
Tusi's departure was in 448/1056. ' Tusi's home and books were
• •
(2)
several times looted. On one of these occasions, in 448/1056,
TusI managed to escape the crazed mob which proceeded to ransack
•
his house, stacking his books and the chair granted to TusI by
the caliph in front of the mosque of Karkh. Three white flags,
flown by Shi'ites during their festivals, were draped over
(3)
anything and everything before eventually being set alight.
During the month of Safar 449/1057, all of Tusi's books
• •
(4)
and papers were put to the torch.
At this time, Yanal, brother of Tughrul, under the influence
of the Isma'lllte Du'at, had a tendency to favour the Fatimids.
Tughrul, incidentally, gave Baghdad to the caliph and his vizier
'Amid al-Mulk Kunduri, then Tughrul went to Iran in order to do
(1) Ibn al-Jawzi, al-Muntazim. 8:173.
(2) Ibn Hajar, lisan al-Mizan. 5:135.
(3) Al-Muntazim. 8:179, al-Bidayat wan-Nihaya. 12:97.
(4) Al-Muntazim. 8:179, Lisan al-l/izan. 5:135,
al-Kamil, 8:81.
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away with Yanal. When he had departed from Baghdad, Basasiri
who was in Anbar, attacked Baghdad with the help of some Arab
Emirs. The defenceless city submitted to him. Basasiri hanged
the Head of Chiefs (Ra'Is ar-Ru'asa) and imprisoned the caliph
in a village near Baghdad. He read the public homily (Khutba)
in the name of al-Mustansir bi-Allah, the Patimid caliph. Of
• •
course, this new dedication was not acceptable to the Ithna
'Asharl Shi'Ites. Patimid rivalry with the 'Alawlds was no less
than 'Abbasid rivalry with the 'Alawlds. Co-existence with a
strong rival government is certainly more difficult than with a
weak rival government. There was a possibility that Shaykh TusI
•
would have been coerced into manipulating Shi'Ite jurisprudence
(iiflh) so that it would follow Patimid Piqh more closely. There
was great rivalry between them and, earlier, Shaykh Mufld had
previously signed a document which denied any relationship
betweem the Patimids and 'All's family.
The Egyptian Patimids did not pay attention to Basasiri's
success either. They had previously stifled the Qarmatians in
their progress. This time, at the instigation of Abu l-Faraj
Maghrib!, who had been offended by Basasiri going from Iraq to
Egypt as an important adviser to the Patimid caliph and had
refrained from supporting Basasiri. Consequently, after his
victory over his brother, Tughrul returned to Baghdad and
Basasiri was powerless to resist. Basasiri was killed, after
having governed for only a year, and the new Isma'Ilite state in
in Baghdad collapsed with him.
The 'Abbasid caliph came back to the caliphate. 'Amid
(1) Al-Kamil, 9:236, ed. Beirut
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al-Mulk Kundurl, vizier of Tughrul, who cherished a desire for
the precious books of the Shapur Library, either would not or
could not prevent plunderers from ransacking and burning the
famous library. According to some sources, a large portion of
this library fell into 'Amid al-Mulk's own possession,^^ thus
strengthening his infamous reputation.
After the departure of Shaykh TusI, it was impossible for
Baghdad to regain its former position for Shi'ites. Though
Shi'Ites were still in the majority in Baghdad, the centre of
Shi'ite scholarship had moved to Najaf.
Pew, if any, other Shi'ite scholars remained in Baghdad,
but instead they became dispersed into the far corners of l3lam.
Najashi, a contemporary and fellow-scholar of Shaykh TusI, found
- Or — 9
his way to a small village near Samirra, where he eventually died
in 450/1058.^
Sunnite institutions, on the other hand, began to flourish
and multiply in Baghdad. In 457/1064, nine years after Shaykh
Tusi's emigration to Najaf, Nizam al-Mulk, vizier of Ulub
• •
Arsalan, founded the Baghdad Nizamiyya for the Shafi'Ites,
(
officially inaugurating it in 459/1066.
Throughout Shaykh Tusi's residence in Baghdad, he was very
busy teaching and writing. Although it was apparently easy to
travel to Najaf or Karbala' on pilgrimage, today we do not have
evidence that he travelled away from Baghdad. We know for
O) Al-Kamil. 8:88.
(2) 'Allama, Khulasa, p.21.
(3) Dalil Kharitat al-Baghdad. 154.
- 41 -
certain that he did not travel to Basra, for TusI wrote about
• •
the biography of Ahmad Ibn Nuh Abu al-'Abbas Slraf'I: "He has
died recently, but since he was in Basra, I could not meet
him.1^
Najashi, on the other hand, mentioned that SirafI was his
(2)
teacher and Shaykh. From a scholarly point of view, the
meeting between Abu 'Abbas Sirafi and Najashi was of utmost
importance, for it is one of the major reasons that some prefer
_ _ _ _ _ (3) _ _
an-Najashi's Rijal to Tusi's book. Shaykh Tusi was so busy
• •
with his works that he would not have had time for such a
meeting.
In the end, political events had little influence over
TusI, for there is only the slightest reaction to be found in his
works. All his books contain a quiet spirit and all his discussions
about other sects were far from fanatical. In his books, there
are very few references to the political events. Only in the
first part of his book (al-Ghayba - the Occultation)which
was written in 447/1055, or just after the crisis of Baghdad,
does he indicate any involvement.
After his immigration to Najaf, Shaykh Tusi did not return
to Baghdad. The strengthening of the Saljuqid government and
the development of Shafi'ite influence disappointed the man who
had no fond memories of his fellow citizens during his youth.
He found the situation to be a hard one and had no wish to be
(1) Al-Fihrist. p.62.
(2) Najashi, Rijal, p.68.
(3) Al-Jumal wa-l-'Uqud. p.22, ed. Kashhad.
(4) TusI, al-Ghayba. p.85.
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again resident in Dar as-Salam (The House of Safety, or Baghdad).
He therefore settled in Najaf and made that city the fixed
centre for Shl'Ite instruction. After that, students came from





Unfortunately, we do not know much about his residency in
Najaf and it is not clear who his friends and companions were
nor what his relationship with the government was. Even in the
Najaf library there is no trace of his handwriting. The school
that he founded, the students whom he trained arid the books that
he wrote, are his greatest commemoration. Najaf at that time
was a small town, denied its previous vigour. There were no
Buwayhids making glorious entrances and magnificent exits in
order to visit the holy shrines and dazzle the populace, there
was no blare of army trumpets nor beat of drums to magnify the
holy shrines. Najaf was but a small and dark, forgotten town
to which the little light of TusI gave a new courage. Perhaps^
_ — i —
There was no freedom for the Shi ite believers to carry out
their religious ceremonies and fanatics were in ambushes eager
for bloodshed. The only good factor was that the tribes who
lived around Najaf were Shl'Ites and in these circumstances
protected Najaf like a castle, and kept high the spirits of the
Shl'Ites living within. Disappointed with the times and with
some infatuated partisans of the Prophet's family, our broken¬
hearted and noble scholar was at that time far from these events,
busy teaching and writing. Gradually, scholars from here and
there gathered in Najaf and, as a result, it became a big
scholarly centre, a fact noted in the Araali of Shaykh TusI.
The Amall which was transmitted by Abu 'All Hasan, son of Shaykh
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TusI, contains many sections that Shaykh TusI dictated, partly
• «
in Baghdad, but mostly in Najaf. This is Tusi's last book and
was dictated by 458/1065, or ten years after his immigration
to Najaf. It is not clear what was the condition of his health
and his life after 458, nor why there is no reference to the
last year and few months of his life. In any event, after his
death, the centre of Najaf was a thriving centre for Shi'Ite
scholarship. Shaykh Tusi's successors were centralized in Na,jaf.
There were other lesser centres, but Najaf had become the great
focal point for Shi'Ism and would remain so for a thousand
years - although this title was relinquished briefly to Hilla.
The Death and the Tomb
Shaykh TusI lived in Najaf from 448/1056 until Sunday
night, 22nd Muharram 460/3rd December 1067, when he died at the
age of 75, a fact confirmed by a poem on the wall of Tusi's
Mosque.
One of his students, Hasan Ibn Mahdl as-Sallql, says:
"I and Abu Muhammad Hasan Zurbi and Abu 1-Hasan Lu'lu'i on the
• 9 9
same night washed and buried him."^^ They buried him in his
(2)
house which, in accordance with his wishes, became a mosque.
This mosque, known as Tusi's Mosque, is today one of the greatest
mosques in Najaf and is located two hundred feet to the north of
the Door of TusI (Bab at-TusI) of the Shrine of Najaf. There
• • •
have always been ten circles of teaching in Tusi's Mosque.
(1) Hilll, 'Allama, Khulasa. p.148.
• •
(2) Introduction of at-Tibyan. p.3.
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About 1198/1783, Bahr al-'Ulum mended it^ and in 1305/1887
(2)
it was repaired by one of the grandchildren of Bahr al-'Ulum.
In 1369/1949, the government of Iraq made a quarter of this




Most Shl'Ite biographers write that he had more than three
- - (3)
hundred Shi'ite students and many Sunnites as we'll. But,
Shaykh Muntajib ad-Din Ibn Babawayh Qummi (d. 585/1189) about
(4)
120 years later mentioned only twenty-six of them. As-Sayyid
— - (5)
Muhammad Mahdi Bahr al-'Ulum added four persons to this list,
• •
and Shaykh TihranI appended yet another six.^ Finally, Iqbal
- - - - (7)
Ansari completed the list with another, as-Saliqi. Thus,
only thirty-seven of Tusi's students have been identified with
any certainty, and from this number there are several about
whom we know nothing more than their names.
Here are thirty-seven students:
1. Adam Ibn Yunus an-Nasafl.
(1) Al-Bahr al-'Ulum, Tuhfat al-'Alim fl Sharh Khutbat
• • • •
al-Ma'alim. p.204.
(2) Kharlt at-al-3aghdad.
(3) MajlisI, Bihar al-Anwar. introduction ed. Tehran, Rawdat
• •
al-Jannat. al-Khilaf introduction. Al-Bahr al-'Ulum,**"
•
introduction to Tusi's ar-Ri.jal.
(4) Bihar al-Anwar. at the end.
(5) Gharavl, introduction of al-Istibsar. Najaf.
(6) At-Tibyan. P.A.N.
(7) Adh-Dhikx- al-Alflvva. p.501.
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2. Abu Bakr Ahmad Ibn-al-Husayn al-Khuza'i
• •
an-Nayshaburi (Nlsaburl).
3. Abu Talib Ishaq Ibn Muhammad Qummi. (The
• •
grandchild of Saduq.)
4. Abu Ibrahim Isma'il Ibn Muhammad Qummi.
5. Abu 1-Khayr Barakat Ibn Muhammad al-Asadl.
6. Abu s-Salah TaqI Ibn Najm ad-Din al-Halabl.
• • • •
(He is the author of al-Kafl in the principles
of religion and religious law. Shaykh Tusi
said about him: "He has a number of books
and has read them to us and to al-Murtada.)^^
7. Abu Ibrahim Ja'far Ibn 'All al-Husaynl.
8. Abu Muhammad al-Hasan Ibn al-Husayn Ibn
Babawayh al-Qumml, the son of Saduq's brother
and called Haska. (d.512/1118).
9. Abu Muhammad al-Hasan Ibn 'Abd al-'Aziz al-Jahanl.
• •
10. Abu All al-Hasan Ibn Abi Ja'far at-Tusi, the
• •
son of Shaykh at-Tusi and called the second
Mufld.
11. Al-Hasan Ibn Mahdl as-Sallql.
12. Al-Husayn Ibn al-Path al-Wa'iz al-Bikr Abadi
• • •
al-Jurjanl.
13. Abu 'Abd Allah al-Husayn Ibn Muzaffar al-Hamdanl.
• • •
14. Dhu-l-Paqar Ibn Muhammad al-Husayni al-MirvazI,
• •
called Abu-s-Samsam and Abu-l-Waddah.
• • • • •
15. Abu Muhammad Zayd Ibn 'All al-Husayni.
• •
16. Zayd Ibn ad-Da'I al-Husaynl. s
(1) Tusi, Ri.jal. p.457.
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17. Abu-l-Hasan Sulayman Ibn al-Hasan as-Suhrushti.
• • • •
18. Shahr Ashub Mazandarani, grandfather of
Muhammad Ibn 'All Mazandarani author of
Ma'alim al-'Ulama and al-Manaqib etc.
19. Sa'id Ibn Rabi'a Ibn Abu Ghanim.
20. Abu 1-Wafa 'Abd al-Jabbar Ibn 'Abd Allah
al-Muqri, well-known as al-Mufid ar-Razi.
21. Abu 'Abd ar-Rahman Ibn Ahmad al-Kusaynl
• • •
al-Khuza'i.
22. Abu l-Qasim 'Abd al-'Aziz Ibn Nahrlr Ibn 'Abd
al-'Aziz Ibn al-Barraj, well-known as Ibn
al-Barraj.
23. Abu l-Qasim 'Ubayd Allah Ibn al-Hasan.
24. 'All Ibn 'Abd as-Samad at-Tamlml Sabzawarl.
• •
25. Ghazi Ibn Ahmad Sarmanl.
26. KurdI Ibn 'Ukbar Parsl.
27. Jamal ad-Din Muhammad Ibn Abu l-Qasim
at-Tabarl al-Amili.
• •
28. Abu 'Abd Allah Muhammad Ibn Ahmad Ibn Shahriyar
• •
al-Khazin, Shaykh Tusl's son-in-law.
29. Muhammad Ibn al-Hasan Ibn 'All al-Fattal.
• •
30. Abu s-Salt Muhammad Ibn 'Abd al-Qadir.
• • •
31. Abu 1-Fath, Muhammad Ibn 'All al-Karajuki,
• •
author of Kanz al-Pawa'id.
32. Abu Ja'far Muhammad Ibn 'All al-Halabl.
• •
33. Abu 'Abd Allah Muhammad Ibn Hibat Allah
al-Warraq at-Tarabulusi.




35. Al-Muntahl Ibn Abu Zayd al-Jurjani.
36. Abu Sa'id Mansur Ibn al-Husayn al- Abi.
• •
37. Abu Ibrahim Nasir Ibn ar-Rida al-'AlawI
• ♦
al-Husaynl.
These are the 37 persons, but Shaykh TehranI is in doubt
about three of them: Abu-l-Qasim 'Ubayd Allah Hasan, Abu-l-Fath
• •





Shaykh Tusi was succeeded by his son, Shaykh Abu 'Ali Hasan
• •
Tusi, "The Second Mufid", who came to be as famous in his time
for his knowledge and deeds as his father. Tusi's school and
authority over the Shi'ites were inheritances that his son
received on his own merit. He was permitted to transmit from
his father in 455/1063, five years before the Shaykh Tusi's
death. He explained Tusi's book "an-Nihaya" and called it
"al-Murshid". Shaykh Abu 'All was accepted by Shi'Ite and Sunnite
scholars alike. Ibn Hajar says: "He was a just scholar and a
(2) _
religious man". ' Ash-Shaykh Muntajib ad-Dxn Qummi Ibn
Babawayh says in his Fihrist: "He was a trustworthy jurisprudent
and a great scholar". In the same manner, Shaykh Hurr 'Amill in
"Amal al-Amil" and other biographers confirmed Abu 'All's
greatness. Abu 'All died in 511/1117.
Shaykh Tihrani in his introduction to At-Tibyan mentioned
(1) At-Tibyan, Introduction, p. AN.
(2) Lisan al-Mizan. 2:25.
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34 persons of Abu 'Ali's students, of whom three were Sunnite3.
After Abu ' Ali, the ShI'ite authority was given to his son,
Abu Nasr Muhammad Ibn Hasan, who was yet another famous savant.
• • •
Ibn 'imad Hanball alluded to Abu Nasr's asceticism and wide
• •
knowledge, adding that the Shi'ite tribes of Iraq flocked to him




"If it is allowable to utter the special
benediction (As-Salawat) for anyone other
• •
than the Prophet, I will utter the special
benediction for him."
Shaykh Tusi had two daughters who were also famous for their
asceticism and their religious knowledge. But their dates of
birth and death are not clear. One of their husbands, Abu 'Abd
Allah Muhammad Ibn Ahmad Ibn Shahryar, was the treasurer of
• •
Najaf and a student of Shaykh Tusi.
9
Among the descendants of his daughters, there are many
(2)
savants whose names appear in biographical works.
Shaykh TihranI, author of Adh-Dharl'a. errs, however, when
he includes Shaykh Muhammad Rida Nasiri Tusi (author of Kashf
• • • •
al-Ayat and Tafslr) and the Nasiri family of Isfahan among the
'
•




(1) Shadharat adh-Dhahab. 4:126.
(2) Riyad al-'Ulama^wa-Hiyad al-Pudalal p.196.
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PART II - HIS WORKS
CHAPTER IV
FIQH AND HADITH
(ISLAMIC RELIGIOUS LAW AND TRADITION)
Iranian and Islamic Jurisprudence
Iran was one of the earlier countries to accept Islam, having
an ancient theological tradition, as the Prophet of Islam said:
"If there were knowledge in the Pleiades there would be some
Persian to receive it".
It is only natural that the Persians have done Islam a great
service in the domain of jurisprudence. The background of this
service is found in the period of the Prophet. Salman FarsI
believed in Islam from the earlier years of the Emigration
(Hijra) and he had such a position that during the Khandaq War,
the Prophet said: "Salman is one of us, one of our family".
Salman made some judgements in legal cases which are found in the
traditions. Among the Prophet's Companions, there were some who
knew FarsI, including Abu Hurayra Yamani, who was born in the
period of Iranian dominance over Yaman. The judgements of Abu
Hurayra Yamani are very famous. 'Abd Allah Ibn Hudhayfa
• •
as-Sahml (the messenger whom the Prophet sent to Iran) and
Mughlra Ibn Shu'ba are both known to have spoken FarsI too.
QadI Shuraih, known as the judge of two cities (Kufa and Basra)
• • •
(2)
originally was from the Yamani Iranians.
(1) BayhaqI, As-Sunan al-Kubra, 8:3.
(2) Ibn al-Kathlr, al-Bidaya. 9:22.
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We will mention briefly other Iranians from the early
period of Islam:
Among the second generation (Tabi'in): Hammad Ibn Abl
- •
Sulayman (d.120/737), the teacher of Abu Hanifa and one of the
judges and jurisprudents of Kufa. Abu Hanifa Nu'man Ibn Thabit
was originally Iranian and knew Farsi.^^ Imam Muhammad ShaybanI
(d.189/804) was the supreme judge (Qadi 1-Qudat) in Ray. a
* •
student of Abu Hanifa, and the real founder of the Hanbalite
• •
sect.
The authors of the six basic books of Sunnite Hadiths
(Bukhari, Muslim, Nisaburi, Tirmidhi, Abu Dawud and Ibn Maja)
were all of Iranian descent.
In the third century, Muqatil Razi and A'raj Qummi were
Iranian, as were the fourth century scholars. Hakim MervazI,
Jassas Razi and, finally, famous Shi'ite jurists such as
• • '•
Nawbakhti, Ibn Babawayh Qummi, Kulaynl, Bakhtyar DaylamI, and
so on.
The Four Hundred Usui
According to ShI'ite beliefs, from the time of the Prophets
death, until the Greater Occultation (Ghayba Kubra). the Imam
was the successor to the Prophet and was therefore revered by
Shl'Ites. If any problems arose they could be referred to
the Imam, his companion or his agent, to learn what solution
religious commandments and jurisprudence would dictate. In
this period "the gate of learning (as they called it,) was
open". It would be incorrect to assume, however, that iitihad
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appeared among the ShI'ites only after the period of the Imaras.
Even during that period the great distances between Medina,
where the Imams resided, and Shi'ite communities made it
necessary for ulema to use Ijtihad. Because of this difficulty
of access to the Imam, Shi'ites in Khurasan or Iraq would often
send their accumulated questions to the Imam by means of pilgrims,
but this process often took anything from six months to a year.
In addition, there were times when the Imams were placed under
house-arrest by the caliphs or put in prison. The Imam Ja'far
as-Sadiq was held under house-arrest by the caliph Mansur, and
• • •
nobody was allowed to meet him. Imam Musa Kazim was for a long
time kept in prison in Basra and Baghdad, where he finally died.
t
At such times, what were the ShI'ites to do? Did no new cases
occur, or did every case have a precedent? The history of fiqh
informs us that the Imams encouraged their students who were
well-trained and knew Piqh thoroughly to judge. Imam Ja'far
as-Sadiq told Aban Ibn Taghlib:
• •
"Sit in the mosque and judge. I would
like to see many people like you. It
is with us to explain the roots, but the
branches are with you".^^
Consequently, in that period there must have been some judges who
were capable of giving their decisions to people who sought
advice.
(1) Kashif al-Ghita', al-Haqq al-Mubin. 108, AstarabadI,
• •
al-Fawa'id al-Madaniyya. 152, Saflnat-al-Bihar. Aban.
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Sometimes, of course, the questions had precedents and so
previous solutions could be re-applied.
Frequently, however, there were cases for which there were
no precedents. It was necessary to solve such problems in new
ways. In any event, after Samurl, the fourth Wakll (agent),
i.itihad became the foundation of Shl'Ite law. In time, legal
and religious deeds were done, the religious commandments and
the solutions of jurisprudence were recorded in note books.
The Imams'companions and their followers noted cases about
worship, marriage, inheritance, etc. in their books, and added
their solutions and commands. Consequently, there came into
being note books which contained the cases of jurisprudence ana
their solutions. The note books which were written in this
period, because they were on the whole trustworthy and quoted
directly or by means of only one medium from the Imam, were
called Usui (the principles), and each one had its proper name.^
Because these note books numbered about four hundred, they were
called "the four hundred principles, or Usui". These were
distributed among the followers. Today we can find their names
and their owners in the biographical books (such as Ibn an-Nadlm*




(1) Abu 'All; ar-Ri.1al. p. 11; Muntahi-l-Maqal. Tehran 1303.
(2) For example; Kitab Muhammad Ibn al-Muthanna, in al-Usul
• •
al-arba'u mi'a, and Kitab Abi Sa'Id 'Abbad al-'Usfurl;
MS. Tehran University, no. 19^2.
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Of course, their—basis could not be codified but their
A
importance is related more to their documentation. These note
books and booklets became basic to the writing of the huge books
on Jurisprudence.
The Earlier Books
The Greater Concealment was announced after the death of
as-Samurl, the fourth agent (wakil) (d.329/940), iitihad and the
'roots* or theoretical bases of Islamic law (usul al-fiqh) were
founded at that time by two great jurists.
1. Hasan Ibn *Ali al-'Ummanl, well known as Ibn Abl
'Aqli^^ (the first half of the fourth century A.H.), was a jurist
and famous Shl'Ite theologian. He allowed the use of the rational
principles (al-usul al-'aqliyya') as a foundation of the Sacred
Law in ShI'ite jurisprudence.
2. Muhammad Ibn Ahmad Ibn al-Junayd Abu 'All al-Iskafl
(half of the fourth century A.H.), who also allowed the use of
A
the rational principles in the law. Because he exaggerated and
(2)
allowed analogy (qiyas) in jurisprudence, however, his method
was rejected by the Shl'Ites.
(3)
These two persons are known as the ancients (al-Qadimayn) .
After them, some comprehensive books of Shi'ite traditions
(hadith) were collected, among which are: Ath-Thalathln by
Husayn Ibn Sa'id Ahwazi, Kawadir al-Hikam (or al-Hikma") by
(1) TusI, Pihrist, no.806, p.368.
(2) TusI, Fihrist. no.592, pp.267-9. Ibn Dawud, Rijal.
no. 1265, p.292.
(3) Rawdat al-Jannat. pp.168, 560, 590.
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Muhammad Ibn Ahmad al-Ash'ari al-Qumml and Basa'ir ad-Dara.1at
• • • •
by Muhammad Ibn Hasan as-Saffar.
• • • •
The Comprehensive Books (The Pour Books')
Most of the basic works were written in the Buwayhld period.
There were "Three Iranian Kuhammads" who wrote "The Pour Books"
which Shl'Ites still consider to be their standard collections
of Hadlths. Let us look at each of these works:
1. Al-Kafi fi 'ilm ad-Din (The Compendium of Religious
Knowledge).
The first of these traditionists is Muhammad Ibn Ya'qub
Kulaynl (d.329/940, five years before the Buwayhids entered
Baghdad) who wrote al-Kafi. It contains sixteen thousand one
hundred and ninety-nine Hadlths, from which 5,072 are classified
as agg-sahih ("sound"), 144 as hasan ("good"), 1,118 as muwaththaq
• • • • •
("authentic"), 302 as qawi ("strong"), and 9,485 as da'If ("weak
with duplication").^ In addition to these hadiths, al-Kafi contains
a number of prayers.
Al-Kafi consists of two volumes containing 300 books or
chapters. The first volume, which is called Usui al-Kafi or
"The Roots of Compendium", includes chapters 1-7. The second
volume, made up of chapters 8-30, is called "ia3>Furu' al-KafI"
or "The Branches of the Compendium".
2. Kan La Yahduruhu 1-Faqih (Every Kan His Own Lawyer)
• •
As-Saduq or Muhammad Ibn 'All Ibn Husayn Ibn Kusa Ibn
• • • •
Babawayh (d.381/991), the second of the great ShI'ite traditionists,
wrote the above-mentioned book along with approximately 300 other
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books and treatises. This, book includes 4,496 hadiths.
3. Tahdhib al-Ahkam (The Correcting of Judgements,
or, The Refinement of the Laws). ^ ^
At-TusI was the third Iranian Muhammad and the author of the
• • •
third and the fourth of the four books.
At that time there were numerous arguments between the
Islamic schools and, as a result, many forged traditions. Upon
hearing that Abu 1-Hasan Haruni 'Alawi had received conflicting
traditions and therefore left the Shl'Ite community, Mufld
suggested that Tusi explain al-Muqni'a (The Sufficiency), feeling
that the best way to correct Haruni's judgement would be through
- - (2) - -
Tusi. "Thus, the original intention of at-Tusi had been to
• • •
write a commentary on al-Muqni'a of al-Mufid." However, he
makes it clear in his introduction that his work would only
concern the furu* of Islamic law, i.e., the practical regulations
for carrying out the sharl'a, the holy law of Islam. He said:
"I went first to the chapter which was connected
with ritual purity (tahara) leaving aside the
(chapters) which preceded it, which were about
the Unity of God (tawhid), Justice (*adl),
(1) This book has twice been edited and published. The first
time in two large volumes (Tehran, 1317/1899) and the
second in ten volumes with introduction and notes by
al-Musawi al-Kharsan and published by Akhundl (Najaf,
1377-1382/1957-1962).
(2) Tahdhib al-Ahkam. 1:2-4.
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Prophethood (nubuwwa) and the Iraamate (imama),
because the explanation of these would be too
lengthy, and also because it was not the
intention of this book to elucidate the
principles of religion (al-usul). ^
In his introduction, . TusI makes it clear that the principal
motive for writing this work and limiting it to the furu'. was
the great differences which were arising in Shi'ite traditions.
He mentions that these differences were being used against the
Shi'a by their opponents as an argument against the truth of
Shi'ite beliefs. The situation had become so critical that
TusI set himself the task of analysing the traditions
concerned with furu'. explaining which traditions were deficient
and reconciling apparent contradictions in sound traditions.
- (2)
He used al-Mufid's al-Muqni'a as the basis for this task.
However, he did not only deal with the traditions used in
al-Muqni'a; he analysed many more traditions which he included
at the end of various sections, appendices of traditions not
(3)
mentioned by al-Mufid, which he also discussed."
This book contains 13,590 traditions (hadlth) in 19 chapters
(kutub), and each chapter is divided into sections (abwab) with
appendices following when appropriate. The work consists of the
following chapters: Ritual Purity (at-Tahara). Formal Prayer
• •
(1) Tahdhlb al-Ahkam. 1:3.
(2) Ibid.. 2-3.
(3) Dr. I.K.A. Howard: Great Works of Shi'I Islam from
Alseraat, Vol.11, No. 3, pp.23-24.
- 58 -
(as-Salat) , Alms Tax (a_z-Zaka_t) , Pasting (as-Si.yam) , Pilgrimage
• • • •
(al-Haj .1). Sacred War (al-Jihad) . Judgements and Legal Requirements
(al-Qadaya wa-l-Ahkam), Acquisitions (al-Makasib), Trading
• •
(at-Tijara) , Marriage (an-Nikah) , Divorce (at-Talaq), Manumission
• • •
of Slaves (al-'ltq wa-l-Mukataba). Oaths, Vows and Atonements
(al-Ayman. wa-n-Nudhur wa-l-Kaffarat), Hunting and Ritual
Slaughter (as-Sayd y^a-dh-Dhabiha) , Endowments and Alms (al-Waqf
• • •
wa-s-Sadaqat) , Bequests (al-Wasiyya) , Formal Rules of Inheritance
• • •
(al-Fara'id wa-l-Mawarith), Punishment prescribed by Revelation
(al-Hudud). Indemnities for Bodily Injury (ad-Diyat).
4. Al-Istibsar fl ma Khtalaf al-Akhbar.^ ^
This fourth book is an examination of the differences in
traditions. It has 5,511 traditions which are intended to solve
differences between other conflicting traditions, and it covers
the same field as Tahdhib al-Ahkam but is considerably smaller.
At-Tusi mentions that his colleagues, after seeing the size of
• •
Tahdhib al-Ahkam considered:
"... It would be useful that there should be
a reference book which a beginner could use in
his study of jurisprudence, or one who has
finished to remind himself, or the
intermediate (student) to study more deeply.
(1) This book has been published in Lucknow (1307/1889),
Tehran (1317/1899), and also by Akhundl, with an introduction
by Urdubadi, and notes by Kharsan (1375-76/1955-56).
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Thus, (so that) all of them could obtain
what they need and reach their soul's
desire, what is connected with different
traditions would be set in an abridged way...
Therefore they asked me to summarise it
(Tahdhib) and devote care to its compilation
and abridgement, and to begin each section
with an introduction about what I relied on
for the legal decisions and traditions in it;
then I should follow with those traditions
which disagree and explain the reconciliation
between the two without leaving out anything
which was influential... I would follow
my practice in my big book mentioned earlier
(i.e. Tahdhib) and at the beginning of the
book I would explain briefly how traditions
are weighed against each other, and how the
practice of something was possible through
(the authority) of (some of) them to the
exclusion of the rest ...^^
"As can be seen from at-Tusi's own intro-
• •
duction, al-Istibsar is essentially a
summary of Tahdhib al-Ahkam. Its methods
are similar but briefer; there are not so
many traditions used in the work and the
explanations are more concise. In many
(1) Al-Istibsar. op.cit. . 12.
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ways it is closer to Man la Yahduruh al-Faqih.
• •
although unlike the latter it gives full
isnads for the traditions quoted. However,
it is possible to say that al-Kafi and Tahdhlb
al-Ahkam represent comprehensive collections
of traditions, while Man la Yahduruh al-Faqlh
• •
and al-Istibsar are books intended to be used
as ready reference works for students and
scholars."^ ^
Consequently, two of the four basic ShI'ite books are by
Tusl. In addition to these two books, he has another book of
traditions, entitled al-Amali or al-Ma.ialis fi-l-Akhbar (The
Assemblies of the Traditions). This book has forty-five lessons
which are quoted by Abu 'All, Tusl's son.
The Legal Books
Besides the books of tradition, there are 13 legal books
and treatises which are quoted from Tusi, the three most
important being:
1 . An-Nihaya fi«Mu.1arrad al-Fiqh wa-l-Fatwa. (The
(2)
Basic Outline of Jurisprudence and Legal Opinions).
This book was apparently compiled from his earlier books and
(1) Dr. I.K.A. Howard: Great Works of Shi'i Islam, Alseraat,
vol.11, no.3, p.26.
(2) This book was published with a FarsI translation by Danish
Pujuh, by the University of Tehran Press, 1970.
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contains a complete series of juridical decisions borrowed from
the texts of traditions. It was perhaps chosen from at-Tahdhlb.
because it contains some of the traditions of the Tahdhib. but
without their isnad. Nevertheless, it was the most complete book
of jurisprudence of that time. TusI has mentioned legal cases,
50'iUxJL <sb
using the traditional phrases, being no more than the interpre¬
tation of traditions. Consequently, it was for one century the
only practical treatise and sole document for ij tihad. and for
two centuries the most famous classical Shi'Ite law' book.
As a result of its comprehensiveness, an-Nihaya took
precedence over Saduq's Shara'i' and was a classic which students
memorized, until Kuhaqqiq Hilll (d.676/1277) wrote his Shara'i'
which superseded an-Nihaya. Ibn Idrls (d.598/1201) on the other
hand, knew an-Nihaya only as a book of hadiths, not as a law
book. This book had a wide circulation and became the source of
many tales, among which is the following. It is said that when
three of the 'Ulama' were having doubts about the comprehensive¬
ness of an-Nihaya. one night in Najaf they dreamt that they saw
'All Ibn Abi Talib, who said: "In the Prophet's family law
there is no book more reliable nor more practical than
an-Nihaya".
2. Masa'il al-Khilaf (or al-Khilaf): The Dissident
(1) Nuri: Kustadrak al-VYasa'il. 3:506, Tehran.
(2) This book was published for the first time in Tehran 1370/
1950, by Ayat Allah Burujirdi with his own notes, and ran
to four printings. Thereafter its fourth impression was
by the University of Tehran. 1385/1965.
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(or the Discordant) Cases in Comparative Religious
Law, about the Diversity of Opinions of Islamic
Jurists.
Shaykh Tusi had a wide knowledge about the whole of
Islamic learning, knowing well the judgements and opinions of
Sunnite scholars and being acquainted with their discussions. His
book, Masa'il al-Khilaf. shows us his profundity of observation.
He explains in this book all the points upon which Sunnites and
Shi'ites differed and proceeds to reason and prove the
preference for the ShI'ite position.
The writing of books about comparative law has a long
history which includes such works as:
Ikhtilaf as-Sahaba (The Difference of the Companions) by
• % •
Imam Abu Hanlfa (150/767).
Ikhtilaf Abi Hanii'a wa Ibn Abi Layla. Qadi of Kufa, (148/
• •
765), which is written by Qadi Abu Yusuf, Chief Qadi, Iraqian,
• •
(182/797) and ash-Shafi'i (204/819) in Ikhtilaf al-'Iraqiyyln^
(2)
and al-Umm had a discussion about it. Muhammad Ibn Nasr from
• •
Marw (294/906) is praised as the most perfect master of this
field. In this context, mention must be made of the Shafi'ite
Zakariyya Ibn Yahya as-Saghl (307/919) with his Kitab Ikhtilaf
al-Fuqaha*. The Shafi'ite Abu Bakr Muhammad Ibn al-Kundhir from
(4)
Nishapur (309/921) is called a famous writer in this field and
(1) Ed. F. Kern, Cairo, 1902.
(2) Ash-Shafi'I, on the margin of Kitab al-Umm. VII, 101.





his contemporary, Muhammad Ibn Jarlr at-Tabari (310/922), wrote
• • •
Kitab Ikhtilaf al-Fuqaha* . ^^ Ahmad Ibn Muhammad at-Tahawi (321/
• • • • •
933) composed Ikhtilaf al-Fuqaha' al-'Amma. which was well-known.
It is said about al-Husayn al-Qasim at-Tabari (350-961) that he
• • •
(21
was the first one who wrote in this field. Muhammad Ibn
Ahmad Ibn al-Junayd IskafI (fourth century A.H.) is known to have
been the author of an independent book about this subject too.
later Abu Bakr ar-RazI al-Jassas (370/980) produced excerpts from
• • •
at-Tahawi's work on Ikhtilaf al-Fuqaha'•al-'Amma (or Ikhtilaf
• •
al-'Ulama*). Thereafter, al-Murtada (423/1031) had a book named
Masa'il al-Khilaf. too.
B<aeti-, Sunnite scholars, however, mentioned only the idea>of
the four Sunnite scholars-, never considering the Shi ite view,
a^d _ (3) _ -
whereas the book of al-Murtada was incomplete, Shaykh at-Tusi
• • •
explained all the differences of other schools and then reasoned
and proved his own views.
Y/ithout a wide and intimate knowledge of the various schools
and deep research into the Qur'an and Hadith, such a monumental
task would, of course, have been impossible. On account of Tusi's
knowledge of the religious law of the Sunnites, he could write
this book very well. He sometimes accepted even Sunnite
transmitters as being reliable and quoted from them in his books,
whereas there are some ShI'ite transmitters whom he refused to
accept because of their exaggeration.
Because it contained all the subjects in law and was
(1) Al-Fihrist. p.235.
(2) Abu*l-Mahasin, 2:357.
(3) TusI, al-Fihrist. p.99.
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comprehensive in its treatment of all the theories of Islamic
jurists, Masa'il al-Khilaf became an outstanding book in its
field.
Apparently al-Khilaf was written after at-Tahdhib. Istibsar.
and Mabsut. because the last three books are referred to in
Khllaf. Tusi also has numbered al-Khilaf in al-Pihrist after
them.
In al-Khilaf his method is founded on reason as technically
understood by scholars. As a leading thinker, he took up a
position against other scholars in which he employed a logical
polemic discussion. The basis was always a reasonable one which
could find acceptance by other schools, whether this reason was
a Hadith, an analogy, or something else.
This method was followed by Hilli and other scholars.
Nowadays the many footnotes, descriptions and abbreviations
for and about this book bear witness to the importance which
this work still has.
3. Al-r.Tabsut (The Details).
Compared with the other books, this book is considered the
most precise. This book contains the complete basis and branches
of legal cases (injunctions and laws of Shari'a). but the
branches make up the majority of the book. It was written to
show the other Islamic schools how wide and deep the ShI'ite law
is. At that time the opponents taunted the ShI'ites for the
brevity of their legal books and the small number of their
branches of law; it was alleged that this was because the Shi'ites
did not use analogy and that their law would not be sufficient
for the needs of society. In order to remedy this accusation,
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Tusi wrote the book. Although al-Mabsut was the first of
several such books, it was the most perfect one of that period.
Even though, at the beginning of his book, Tusi said that
al-Mabsut contained eighty books (or chapters), it was in fact
%
made up of only 68 books (or chapters). This book was apparently
written in the later part of his life and just before his
immigration to Najaf.
Despite its importance and the existence of many well-known
manuscripts, this book has only twice been edited, that being in
1370 and 1385 at Tehran.
The Other Works
In this field he has also the following works but, except










6. Mas'ala fi wu.lub al-Jizya 'ala-l-Yahud






Tusi's View of Tradition
Shi'ite law is based upon four fundamentals: the Book,
Tradition (hadith) . consensus (ijma*) . and reason (al-'aql).
This means that a jurist can only come to a decision in a legal caStL
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by making use of at least one of these sources. The jurist is
Waster h,
not free like a lawyer, but is limited by those four bases, which
are called "The Four Proofs". The Book is the Qur'an; tradition
is that which is quoted from the behaviour or speech of the
Prophet by imams; consensus (ijma*) means the harmony of opinion
about a given subject of all the Shl'Ite Muslim 'ulama'. and
constitutes a definite proof. According to Shi'ite beliefs, the
Imam must be included in this group. The fourth basis, reason,
can be a proof only when every aspect of a case is clear to human
reason.
Legal cases were divided into two groups, as follows:
1. Root cases, which are the origin of religious law
and most of which are given by the Prophet.
2. Branch cases which are decided on the basis of
precedents found in the religious law. v
At-Tusi, in his introduction to al-Istibsar. has divided
• • •
hadith into two categories: widely-transmitted (mutawatir) and
•
not widely-transmitted (or restricted). In mutawatir. their
chain of transmission is established at every step, and a
certain and definitely established hadith is absolutely binding,
and gives assurance, and makes sure the hadith is correct and
that it must be followed. There is not opposition to it, and
nothing can supersede it.^^
(1) "It is important to understand the conception of tawatur
and al-akhbar al-mutawatirah. rendered as "wide-transmission"
and "wide transmitted statements". The basic idea of the
word is something like 'constant succession', and the
examples show that this is applied to historical and
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The hadiths which are not widely transmitted, are divided
into two categories: One that gives assurance, just like the
mutawatir but with a concomitant (qarina) and which must be
carried out. This concomitance could be a rational proof
according to tne Book, to the tradition, or to the consensus of
Muslims or Shi'Ites. These concomitances take the hadith away
from being a single hadith form and make the execution of hadlth
• •
compulsory. The second category is a single hadlth, which
is transmitted by a single line. If there is no reasonable
opposition against one of these hadiths. it must be carried out;
if there should happen to be another hadith which counters it,
the transmitters of each hadith shall be studied and the
stronger isnad given preference.
If. then, the transmitters of the two hadiths are judged
to be equal in justice and number and if there is no other
concomitance or preference, the matter must be presented to a
learned scholar for a decision.
geographical statements. If you were asked to prove
that Alexander the Great or Napoleon or Hitler existed,
you could give a number of arguments, but none of these
would have strict logical necessity. It is conceivable
for example, that any historical documents referred to
may be a forgery. Nevertheless, there are so many
converging lines of argument that it is unthinkable that
there should have been collusion among so many people to
produce a forgery with many ramifications. (Watt,
W. Montgomery: The logical basis of early Kalam, The
Islamic Quarterly, Volume VII, Number 1-2).
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The above case is hypothetical and extreme; it is
preferable to interpret the single
hadlth in terras of the most appropriate action.
This analysis by at-Tusi shows us his analytic capacity
and the profoundness of his views. First of all in this theory,
he accounts "the proof by reason" as a confirmer of the
correctness of hadith which is not widely-transmitted. Secondly,
although the correctness of a hadlth is not considered (as a
condition), the corroboration of a hadith with the Book or by
the consensus of 'Ulama' (Kuslims in general) or Ta'ifa (ShI'ite)
0
makes it (the hadith) a proof. Thirdly, it is necessary to
carry out a single hadith if there is nothing which conflicts
%
with it. This idea is a very fine one which at-Tusi proves by
•
•
negative reasoning. Fourthly, with concomitants, any hadith
could be measured. In any event, in the origin of religious
law, reason and thought must be accepted as a foundation.
In this way, Tusi has refuted his teachers, Mufid and
Murtada. Even Kulayni was known to be an opponent of the
employment of a single hadith.
In spite of the foregoing, we see in the introduction of
at-Tibyan that Tusi says: "If there is a single hadlth, it is
• •
(2)
not necessary to execute it."
In this case perhaps he had something else in mind or he
was viewing concomitants.
We will return to this matter later.




All these four books use essentially the same method. All
three Muhammads have achieved perfect precision in gathering
the most correct hadith with only a few small differences,
Kulayni traces every hadith to one of the Imams, except in a
few instances when he omitted the first isnad and instead wrote
a shorter form of it. Saduq, on the other hand, omitted all
the isnads. mentioning only the transmitter who had quoted from
an Imam and concluding his book with a description of methods of
quotation. In both of his books, Tusi followed Kulaynl's
method and gave every isnad. His works are precise and exact.
After his death, however, Tusi's works were criticised by
•
other experts. Ibn Idris was the first to doubt that the four
books were a proof. Abu 'Abd Allah Muhammad Ibn Idris (b.543/
1148, d. 596/1199), lived in Hilla, believed all hadlths were
• •
single and, as a result of this, their enforcement should never
be compulsory. He founded his judgement of religious law on
proof by reason, and as a result there are many differences
between his judgements and those of other ShI'ite jurists.
His famous work is as-Sara'ir. written in 588/1192. In addition,
he wrote footnotes to at-Tibyan. which he entitled at-Ta'llqat♦^ ^
He recognised an-Nihaya as a book of tradition and not as a book
of legal judgements. Most of his protests were related to his
basic premise, which was that he did not believe in the enforce¬
ment of single hadith.
The second Shahid (martyr), Zayn ad-Din Ibn 'All Ibn Ahmad
'Amili (b.911/1505, k. 965/1557), the writer of Sharh-Ium'a. was
(1) Ar-Rawdat al-Jannat. pp.600-602.
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like Ibn Idrls, one of the earlier critics of Tusi's works.
In a treatise, Zayn ad-Din collected thirty-four cases which
Tusi had at one time claimed to have been accepted through
"" ( 1 }ijma* (consensus), but which he refuted at another time. '




THE ROOTS OR THEORETICAL BASES OP ISLAMIC LAft
(METHODOLOGY)
Background
As Islam continued to expand, however, various legal schools
appeared and these schools produced jurists according to their
own particular outlook. Basically, though, jurists could be
divided into two groups:- the traditionists (ahl al-hadith or
akhbari) and the arivntUp&l'ist-s, or methodists (usulites or ahl
ar-ra'y). ^ ^ The jurists who enforced ijtihad and used
inference were called mujtahid and ahl ar-ra'y: but those who
employed only the literal interpretation of the Qur'an and
hadith (transmitted sources) in solving problems, and who chose
the prudent method in resolving conflicting hadith. were called
(2)
ahl al-hadith or akhbari.
The pr-1 nci-pnl j rvfc-fi (methodists = Usulites) entirely
repudiated the authority of the expounders of the law, whose
judgements were fettered by the hadith. They were not interested
(1) The strangest interpretation of all is offered by Ad Wahrraund,
the German Arabic lexicographer, with his oracle: ashab ar-ra'y
CI
metaphytfDsts, idealists. (Consistent with this would be
ashab al-hadith. natural scientists, materialists!).
• * •
Goldziher, The Zahlrls. p.5, no.3.
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in maintaining the world in ignorance. The hadith is supple-
• """
mentary to the Qur'an and its authority necessarily depends on
its harmony with the Qur'an.
But the Akhbarite repudiates i,j tihad. as he considers it
contrary to the practice of the Imam. He accepts as authentic
whatever is labelled with the name of the Imam or the Prophet.
This division was the source of the appearance of the
various religious schools and differing principles of religious
law.
If we were to categorise the periods of development for
the roots of Islamic religious law, the first period would be
while the principles alone are under consideration and have not
been mixed with other branches of knowledge such as logic,
theology, (kalam). and philosophy. Perhaps ar-Rlsala. the book
by ash-Shafi'i (d. 204/819), is the best example, in spite of
the fact that it may not be the earliest. During the second
period, the dispute between Ash'arites and Mu'tazilites increased
and the roots of religious law became mixed with theological
cases. The best examples of this period are al-'Umad by Qadi
_
*Abd al-Jabbar Mu'tazilite (d. 415/1024) and al-Mu*tamid by
y<\ ?
Abu-l-Husayn Basri (d, 436/1044). In the third period, the roots
• •
of Islamic religious law were emancipated from theology (kalam).
Also during this period, such Shi'ite books as adh~Dhari*a Ila
Usui ash-Shari<a and 'Uddat al-Usul were written, in which
-(1) - -(2)
Sayyid al-Murtada and at-Tusi each indicated this
emancipation in the introductions to their books. Then, at a
(1) Kurtada, adh-Dharl* a. pp.2-4.
(2) TusI, 'Uddat al-Usul. p.4.
• •
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later period, the Usui again became mixed with logic and
«
philosophy. An example of this is al-Mustasfa by Ghazali (d.505/




According to Shi'Ite belief, the Imams expounded the
principles of the Usui al-Plqh (The Roots of Islamic Law) and
later writers merely expanded upon the foundations which the
Imams had laid. One such writer was Hisham Ibn al-Hakam, a
student of Imam Ja'far as-Sadlq and author of al-Alfaz wa-
• • '
- ( 1 ^
Mabahithuha (The Words and their Subjects). • After that
Yunus Ibn 'Abd ar-Rahman, one of the students of Imam Musa-1-
Kazim, wrote his book Ikhtilaf al-Hadith (The Difference of
• •
Hadith). Also, Abu Sahl and Abu Muhammad Nawbakhti both
• •
had a book titled "al-'Umum wa-l-Khusus". It was then the turn
• •
of Shayk 'Ummani Ibn Abi 'Aqil and, after him, of Ibn Junayd
Iskafi, both of whom supported proof by reason. Later, al-Mufid
wrote his Usui al-Fieh (The Roots of Islamic Law), and
al-Murtada wrote adh-Dharl'a Fi Usui al-Fiqh (The Means for the
• •
Roots of Islamic Law).
Shaykh at-Tusi later wrote his books and scholars who
• •
followed him were to continue in his footsteps. Among the later
books, here are some of the more commonly known: Hilli,'Allama
Tahdhib al-W'usul ila (Ilm al-Usul (Correcting of Arrival at the
• •
Learning of the Roots); Shahld ThanI (k. 966/1558), Tamhld
al-Qawia'id. (Arrangement of the Rules) , his son Hasan Ibn Zayn
ad-Din (d. 1011/1602) Ma<alim ad-Din. Kirza Qummi (d. 1221/1806),
(1) Jabal 'Amill, Sayyid Kuhsin, A'yan ash-Sh^a, 1:337.
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Qawanin al-Usul (The Rules of the Roots), Shaykh Murtada Ansari
• • •
(d. 1281/1864), al-Fara'id (Precious Pearls), and finally Akhund
Khurasan! (d. 1329/191 1), Kafayat al-Usul (Sufficiency of the
Roots). Nowadays, the latter one is still considered a classic.
Tusi's Works
Tusi composed four books on Usui:
• •
1. Mas'ala fi-l-'Amal bi Khabar al-Wahid wa Bayan
Huiiiyyatihi (A question about practice based on the single
hadith and an explanation of its validity as proof).^1^
2. An-Naqd *ala Ibn Shadhan fi Mas'alat al-Rhar (The
(2)
Criticism of Ibn Shadhan in the case of the Cave).
3. Sharh ash-Sharh. This book is also mentioned by
• •
- - (3)
as-Saliqi, as a part of his works in this field.
4. 'Uddat al-Usul. which was apparently begun during the
lifetime of Tusi's teacher al-Murtada, but this would seem very
• •
strange!
Although al-Murtada had written adh-Dhari'a on Usui. Tusi
• '' • •
has mentioned that his own book *Udda. was the first complete book
on ShI'ism. Tusi, in this book, is most influenced by al-Murtada
• •
and mentions such learned Sunnites as: Farra', Jubba'i, Karkhl,
Shafl'I, Shurayh, Abu Musa Ash'ari, but the Sunnite scholar
'
_ _
who most influenced Tusi was Qadi 'Abd al-Jabbar^Mu'tazilite
• •
Asad Abadi (d. 415/1024), the writer of al-'Umad. Tusi
(1) Tihrani, adh-Dhari{a. 6:270. Introduction of
at-Tibyan, P. Gh.
(2) Tusi, al-Fihrist. p.288.
•
(3) Ri.jal. 108; Tibyan, 1:28.
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transmitted freely from Sunnites, among whom were: Padl Ibn
- - (1)Yasar, Hafs Ibn Ghiya'th, etc.
Tusi even went so far as to agree that it was incumbent
upon Shi'ites to practise Sunnite hadith if no Shi'ite versions
(2)
to the contrary existed. He quoted the beliefs of such
different schools and sects as: Jahmiyya, Najjariyya, Mujbira,
Mushabbiha, Ghulat, Waqifiyya, Pathiyya and Nawusiyya. Again,
• •
he allowed the practice of the beliefs of other Shi'ite schools,
if there were no contrary Shi'ite (Imamite) versions and if the
(3) - -
transmitter was trustworthy. In any event, Tusi has the same
role in Shi'ite Usui al-Fiqh as ash-Shafi'i had had in Sunnism.
During Tusi's time, there were many concepts of Islamic law
remaining from previous generations. Tusi made an effort to
gather them together to make legal rules and proofs. He is
really the first Shi'ite savant who tried to found legal rules
and organize Shi'ite jurisprudence.
Al-Kafi. by Kulayni, had ordered the Shi'ite religious law
before Shaykh Tusl's time, but because of Tusi's propounding
• •
cases and his proposing to solve the resultant questions, every
Shi'ite savant dared to have a new judgement, even though they
were still to be limited for yet another hundred years to only
the judgements of Shaykh Tusi. As a matter of fact, Tusi is
• •
recognised as a cardinal founder of ijtihad among the Shi'ites.
(1) Tusi, 'Udda. pp.61, 62, ed. University of Tehran.
(2) Tusi, Ibid. , p.61.
(3) Tusi, Ibid. . p.61.
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Shaykh Tusi's Idea about the Roots (Usui)
• m
The Single Hadlth
In the book 'Udda. chapters 10 and 42, TusI again explained
the single hadith. He allowed this kind of hadlth to be carried
• ' "
through on the condition that it had been transmitted by a
_ / -J -j
trustworthy Shi'ite. He answered this question: How can you
proclaim such a thing, whereas the Imamites do not carry out a
j C^o (\(Jr o ^
single hadith ©uc4i as analogy (qiyas) ? He replied: Shi'ite3
do not carry out a single hadith which is transmitted through
— — (2
opponents, but the one which is quoted through the Shi'ite way.
The Repeal (Naskh)
By naskh (repeal or abrogation), TusI means the removal and
transfer of an order. Before one can annul a passage, however,
certain pre-conditions must be met. First of all, the aim of
the abrogating passage (nasikh) must be different from the object
of the one to be abrogated (mansukh). Secondly, the abrogating
passage must be from a passage quite separate from the passage
to be abrogated. For example, let us look at the following
passage: "Go apart from women during the monthly course, and do
not approach them till they are clean", (Qur'an 2:222). In this
verse (Aya), the phrase "till they are clean" could not be the
abrogating passage of "go apart from women" that is mentioned in
the first phrase because "to be clean" here can not be separated
from menstruation. Thirdly, the abrogating passage must be a
definite matter, not a suppositious one, and the abrogated
passage must not be a temporal matter, like: "Then complete the
(1) Tusi, 'Udda. p.41.
• —-
(2) Ibid. . pp.51, 52.
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fast unto the night" (Qur'an, 2:186). During the month of fasting
one must break the fast at evening. This order, to break the
fast at evening, could not be an abrogating passage for fasting.
The repeal is carried out in the religious commandment, not in
the custom.
In another context, what would be the situation concerning
abrogation in the Book or in tradition? It is clear, repeal of
the Book by the Book is allowed, meaning that any verse could be
abrogated by another verse. In tradition "similar hadith". like
0
"widely transmitted" or "single hadith" could be abrogated by
hadith of the same level (or, like "widely-transmitted" hadith
• *•" ' ™
could be abrogated by other "widely-transmitted" hadith and
"single hadith" could be abrogated by the same level hadith).
• " "
On the other hand, abrogation of i.ima* would not be
reasonable, nor would the abrogation of passages in the Book
by tradition.
The Recognized Ways
(p The abrogating passage clearly announces the abrogation,
like the repeal of the 'Ashura' fast by the fast of the month of
Ramadan. (o^Either the abrogating passage indicates the repeal,
or there are two conflicting hadiths. one of which is later and
would, of course, be the abrogating passage. MFinally, a few





1.1 tihad. literally, means the exerting of one's self to
the utmost degree to attain a matter; and according to Shi'ite
belief, it is employing all power to arrive at speculative
probability (zann) in a case or in a rule of Divine Law, There-
fore , in order to understand the Book and tradition, it is
necessary to employ all power, not just a part of it. In such a
case anfrttbtatf term becomes necessary: Istinbat. meaning inference
A
or deduction. The original usage of istinbat in Arabic is to
mean the drawing of water from underground.
The multahid is a person who is qualified in terms of
moral behaviour and skill in religious principles so that he can
exert independent judgement based on the principles of the
Sharp a. or to give fresh opinions on matters of the Shari'a;
in other words, a leading authority in the Divine Law is called
in Shi'Ism a mujtahid. Thus, one who exerts ijtihad must be
qualified and strive with all his energy to discover the meaning
of a passage from its words through inference and deduction.
Whereas, the right of ijtihad has ceased in Sunni Islam, as
even the most learned jurist since the 3rd/9th century had to
base his decisions on the opinions of earlier jurists ... and the
Sunnite position was expressed by saying that "the gate of
ijtihad was closed"^1^; on the contrary, "the gate of ijtihad"
has always been open in Shi'ite Islam.
Traces of Shi'ite ijtihad go back to the period of the Imams.
(1) Watt; Islamic Philosophy, p.170.
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They tried to train some persona and encourage them to pronounce
and reply to the cases of people. As Imam Baqir said to Aban Ibn
Taghlib: "Sit down at the door of the mosque and pronounce fatwa
(judgement) to the people. I would like to see many persons like
(1) _
you among my people." Ibn Idris quotes from Imam Sadiq that he
said: "It is our duty to pronounce the principles, but you must
(2>
detail them." Another time, Imam Sadiq sent Shu'ayb to Abu Baslr
• •
al-Asadi to ask him some religious questions that Shu'ayb had had,
and also Imam 'All ar-Rida sent 'All Ibn Musayyib to Zakariyya
Ibn Adam for the same purpose. There is another hadith in al-Kafi
and Wasa*11 which is related by 'Uraar Ibn Hanzala and the Shi'Ite
• ■ •
ulema accepted it. In this hadith. Imam Sadiq said:
"Look to the person who relates our
hadith. knows what is forbidden or
•"
permitted, and recognizes our rules,
then accept him as a jurist, because,
I made him your jurist."
F
Tabarsi quotes from Imam Hasan al-'Askarl in his Ihtijaj that the
• • •
Imam said:
"It is obligatory upon the common people to
follow the jurist who could prevent himself
(from doing wrong), support his religion^
(1) Astarabadi; al-Fawa'id al-Madanlyya. p.152, Safinat
al-Bihar. s.v. Aban.
(2) Ibn Idris, as-Sara'ir. Bab al-Mustatraf.
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oppose carnal desire, and obey his
master (mawla)."
Replying to Ishaq Ibn Ya'qub, the twelfth Imam wrote in a
command: "In every event, refer to our relaters. They are my
proof of God".^^
In this manner, the traces of Shi'ite i,jtihad date to the
time of Imams, and it is clear that the Shi'ites were spread all
over the Islamic cities, and being under government pressure, or
long distances, made access to the Imams very difficult or
impossible. But, from day to day, there were some new cases
which needed new replies. There must be, necessarily, someone to
replyto these new questions. As among the companions of the Imams
there were some well-known persons such as Zurara, a companion of
Imam Baqir, Jumayl Ibn Darraj, a companion of Imam as-Sadiq,
• •
Yunus Ibn 'Abd ar-Rahman and Safwan Ibn Yahya, companions of Imam
• • •
-(2^'Ali ar-Rida ' who replied to the questions. Also, Imam as-Sadiq
• • •
referred someone to al-Asadl to reply to his questions and Imam
'Ali ar-Rida did the same to Zakariyya Ibn Adam.
After the Greater Occultation, there were two Shi'ite jurists
who were well-known:
The first one was Ibn 'Aqil al-'Umanl (Hasan Ibn 'Ali, in the
first half of the 4th century), who refined Shi'ite jurisprudence
used some new opinions, and separated the discussions about
principles from subordinates. He was the teacher of Ibn Qulawayh
(1) Saduq; Kamal ad-Din, p.484. Tabarsi, al-Ihtijaj.
(2) Kashshi, pp.155, 344. Mir Damad; Rawashih. p.48.
Abu 'Ali; Rijal, p.9.
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al-Qumral and wrote at-Tamassuk bi Habl Al ar-Rasul. and al-Karr
wa-l-Farr. He was the first one who resorted to the root of
jurisprudence and had intellectual reasoning.^^^ Afterwards, Ibn
IskafI (Abu 'All Muhammad Ibn Ahmad Ibn Junayd, d.381/991)
• •
continued this method. He wrote some books, among them are:
Mukhtasar al-Ahmadi. Tahdhib ash-Shi'a. al-Asfar. But, his books
• •
(2)
were abandoned, since he used qiyas in his deduction. These
(3)
two jurists are called the two ancients (Qadimayn).
In spite of that, their method was not popular and had no
adherents until Tusi gave a definite shape to the Shi'ite
ijtihad.
The movements and qualitative changes of Shi'ite
jurisprudence, since mujtahids have undertaken ijtihad, should be
considered in three stages:
First of all, the positive statement of Shi'ite ijtihad by
- -t4)Tusi. '
Secondly, the root of the Shi'ite jurisprudence took
definite shape at the hands of Muhaqqiq Hilll (676/1277) and
• •
'Allama Hilll (726/1325), and the weak hadith became separated
• •' " ~ ~
from the sound. The book of Muhaqqiq (Shara'i') is still a text-
• —————
book. At the-end of this period Muhammad Amin al-Astarabadl
(1034/1624),
"is held to be the leader of the attack on
the mujtahlds and those who believed in
(1) Ibn Dawud; Rijal, p.110. Tusi; Fihrist. no.200, p.96 and
no. 806, p.368.
(2) Tusi, Fihrist, no. 592, p.268.
• "" "
(3) Rav/dat al-Jannat. pp. 168, 560, 590.
(4-) p-
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i;ltihad. and the founder of a subdivision
of the Itr.amites known as Akhbarites
("traditionists"). Their view was that
legal opinions should be based on traditions
(akhbar) only, and not derived from general
principles (usul) by analogical reasoning
or otherwise. ^
This discussion went on until the period of Wahid Bihbahanl (1117—
1205/1705-1790) who attacked the Akhbarites in his debates and
books (like al-I.itihad wa-l-Akhbar. and Pawa'id al-Ha'iriyya) .
and, finally, the method of the Akhbarites was abandoned by the
Shi'ites.
In the third stage, the Shi'Ite i,jtihad reached its climax
through Shaykh Murtada al-Ansari (1281/1864).
• •
The Main Differences
Tusi, like other ulema, founded his i,jtihad on four bases:
the Book, the tradition, consensus, and reason. Mention should
be made here of two main differences in i,jtihad between the
Shi'ites and Sunnites.
1. Qiyas (analogy): Literally, it means "to measure",
"to compare" and "to weigh up". It might have been derived from
the word qaws (bow) used for measurement in Arabia. Qiyas in
the root of Jurisprudence is a tamthil in the Organum. It must
be noted that qiyas in the Aristotelian Qrganum was syllogism.
(1) Watt; Islamic Philosophy, p.170.
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It comprised the major and minor premiss, the middle term3, and
the result. But, tamthil is to carry a matter out in analogous
caseo,^^ and qiyas in jurisprudence is the same. It means,
while there is a rule on a subject, it could occur in similar
cases. For example, wine is forbidden in the Qur'an, because it
causes drunkenness. Beer is intoxicating and makes one drunk.
Drunkenness is a common factor between these two similar matters.
Thus, beer must be forbidden. In this case, the ratio legis
('ilia") (drunkenness) is explicated, and the majority of Shi'Ites
are inclined to accept it. But, the ratio legis ('ilia) (the
common factor between two similar matters), is not alwrays clear,
and the most difficult question is to distinguish this 'ilia,
Qiyas. among the Sunnites, came into being as a systematizing
legal principle of individual reasoning because the use of
arbitrary personal opinion (ra'y) resulted in divergence and
chaos. But, qiyas itself fell a victim to capricious thsorization
on the part of the common run of jurists.
In any case, this kind of qiyas (or, as it is called,
deduced qiyas, mustanbit al-'illa) , was opposed by the Shisites
• '
and some other sects and, as we know, logicians do not view
tamthll as a definite proof nor does it necessitate knowledge.
Mention should be, also, made that Ibn Shubruma relates a
meeting between Imam as-Sadiq and Abu Hanifa, and a debate about
• • •
qiyas:
"I and Abu Hanifa once visited Ja'far Ibn
Muhammad as-Sadiq; I introduced my companion
• • •
(1) Ibn Sina; Danish nama, p.94.
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as a jurist from Iraq. Then Ja*far said:
Would it be he who in religious matters
produces qiyas (analogies) based on his
own ra'y (Yaqls ad-Din bi ra'yth)? Would
it be an-Nu'man Ibn Thabit?" - 'I myself*,
adds the informant, 'learned his name only
from this question*. - *>Yes', replied Abu
Ranlfa, 'that is I, may God grant me
•
success!' Then Ja'far said: 'Pear God
and apply no analogy in religious matters
based on your arbitrary opinion, for it was
Iblls who established analogical reasoning
first'."
Now, remarks follow that purport to show the inadequacy of
speculation in jurisprudico-religious matters.
"Just tell me which, in the eyes of God, is
the more serious crime, homicide or
adultery?"
"No doubt, homicide is a greater crime",
replied Abu Hanifa.
"Yet homicide is judged on the basis of
two witnesses' evidence while adultery is
proven only by statements from four
witnesses. How does your analogy apply
in this case? And what is more meritorious
before God: fasting or praying?"
"Prayer is definitely more meritorious",
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replied Abu Hanifa.
"Nevertheless, a woman must make up the
fast which she misses through menstruation
although she does have to make up the praying
A
which she missed in this stats. Pear God,
& servant of God, and do not produce
arbitrary analogies in religious matters,
for we and our opponents may be summoned
before God's tribunal tomorrow. Then we
on our part shall say: 'Allah said: the
Prophet of Allah had said'. You and your
companions, however, shall say: 'We have
heard such; we have guessed such'. But




"The compensation is fixed at ten camels
for one finger, twenty for two, and thirty
for three, but twenty for four, It is the
command of the Prophet, and you must not
make qiyas, because qiyas destroys the
religion."
quotes in at-Tahdhlb from Aban who asked Imam as-Sadiq
compensation for a woman whose fingers were cut. He
It should be noted here, that this opposition is not fanatici
or rejecting the right of reason for mere devoutness, because, the
Shl'Ites accepted reason, instead of qiyas, as a basis of ijtihad.
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The Shi'ite opposition, originally, was founded on two
bases: Qlyas (like tamthil in logic) does not necessitate
knowledge and is not really a reliable and trusty method.
It served as a precedent in fiqh that exerting qi.yas
resulted in exaggeration and chaos. Without opposition to it,
Islamic jurisprudence would be entirely changed.
Besides, qiyas does not originally accord to the Islamic
attitude of mind. The Islamic principles, like worship, morals
and social attitudes are described in the Book and tradition.
These principles are adaptable to all details. It is i jtihad
which must draw the subordinate cases from the principles and
deduce rules from Islamic principles in association with events.
In any case, the Imams, following the Qur'an, knew reason as an
esoteric proof and inner prophet (for example, refer to kitab
al-'aal. Usui al-Kafi).
As is known, vGxSdft there was a warm debate on qiyas
between the Sunnites, and there wers some sympathizers and some
antagonists to itjr There was also another very well-known dispute.
Some Sunnites held that the virtue or evil in everything
must be ascertained only by revealed law (Shar1), and the
opponents of exerting qiyas in fiqh, accepted this idea. Whereas,
some other Sunnites, believing in intellectual reasoning and
holding the ascertainment of goodness and evil through reason
(*aql) accepted qiyas in fiqh as well. The Shi$Ites, however,
rejected exerting qiya3 in fiqh, but accepted the ascertainment
of goodness and evil through reason, and this throws light upon
the fact that opposition to qiyas was not to deny the right of
reason ('aql).
- — — ( 1 )
Shaykh Tusx never believed in qi.yas: ' For him, the Book on
(1) 'Uddat al-Usul. p. 3 •
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the whole gave certainty if there was an explicit text. If
there was not an explicit text, qiya3 might perhaps have been
allowed. The report of Mu'adh Ibn Jabal also shows that qiyaa
may be exerted when there was not an explicit text.^^ In any
case, although the majority of Shi'ites accept qiyas in which the
ratio legis (lilla) is explicit (oiyas mansus al-'ilia). following
• • A
(2)
his predecessor al-Murtada, does not accept it either.
2. lima* (consensus): The third base of Islamic law is
i jma' or consensus and it is the unanimous opinion of the
mu.1 tabids on a religious precept (hukm). But, there is a
difference between the Shi'ites and S'unnites on its source of
validity. The Sunnites accept it through transmission and quote
many hadith about it. The Shi'ites, however, recognize it as a
means of discovering the speech of an infallible imam, and it
must be clear that the speech of an imam is among them. Thus,
it will be related to the period of the imams. But, as an
infallible imam exists in every era, and because of the grace
of God, Who never leaves His servants without guidance, if the
mu.itahids are unanimous on a religious precept and there are no
objections, it would be proof that an infallible (imam) is
sati sfied.
According to Tusi's belief, since consensus is a proof,
because it includes the speech of an imam who is infallible, and
this is an intellectual reasoning, then, the method for proving
(1) 'Uddat al-Usul, pp.136-9.
• *"""
(2) 'Udda. p.144.
(3) Mughniyya, 'Aqidat ash-Shi'a, pp.205-8.
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iov\ ( 1 }
it should bo through intellectual reasoning, not transmit „ '
He resorts often to consensus, even on the principal subjects
like prophecy and imamate, against opponents who believed in
consensus, too. However, in the subordinate cases, he sometimes
quotes consensus and at other times rejects it. Ash-Shahld
Thanl (Shaykh Zayn ad-Din) collected thirty-foui* cases in which
he had been contradictory, sometimes he had accepted consensus
and at other times refuted it. (This treatise has been published
twice: 1) at the end of alfiyya, which is written by Shahld
Awwal, 1308/1890 and 2) in adh-Dhikr al-Alfiyya, p.790,
Mashhad, 1391)•
Tusi's 1.1 tihad
There were formerly some mujtahids like Ibn <Aqil al-'Umani
and Ibn Junayd al-Iskafl. But this was really a primitive stage
and because of some exaggerations and deficiencies, their method
was abandoned and nobody followed them4 tgntil Tusi, who is
really the founder of the Shi'Ite ijtihad. established the bases
of reasoning in ShI'ite religious law (fiqh). He was the one who
deduced many subordinate cases from hadiths and gave many fatwa;
• " ""
and Ms views were undoubtedly absolutely sovereign in ShiJite
opinion for one hundred years. Afterwards, Ibn Idris started to
criticize him, but Tusi's basis of ljtihad is still confirmed.
Although he is a man of principle and has a great respect
for Islamic principles, he gives utterance to the right of
reason ('aql). In spite of the fact that he is a great
traditionist (muhaddith), his books Istibsar and Tahdhib are
(1) <Udda. p.3.
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evidence that he knows the religious principles within the terms
of reason. It means that he is not a fanatic and does not
recognize the religious principles as imitative obedience.
He mentions in ''Uddat al-Usul* some Shi'Ite persons who
are not enlightened and criticizes them:
"If you ask them about the unity or
justice of God, prophecy, or succession
of the Prophet, they will only quote some
hadiths"
(instead of resorting to intellectual reasoning). He knows very
well that the main beliefs should be understood directly and clearly
by everyone through reason, and the transmitted works must only
have a guiding role. He v/as involved with some fanatics who did
not accept anything, but the hadith word for word, and he was
obliged for a long time to shape his idea in the form of the
words of hadiths. He complains in the introduction of al-Mabsut:
r
"I heard constantly that the Sunnite jurists
despised Shi'Ite religious law ... and I wanted
to compile a book including subordinate cases,
but I 7/as involved, and among the other
things, which decreased my intention, was
that our companions had less liking for this
kind of compilation, because they had got
used to the text of hadith word for word,
•
and did not want to change any word, if one
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word were used Instead of another, they
could not understand it ..."
In any case, TusI compiled a book in this field and
e ■»+a b U ^ UfX
e«£oreed ShI'ite ijtihad. Al-Mabsut i3 a book of i.itihad, and
it is the first ShI'ite law book in which the subordinate cases
are drawn from principles. There are certainly many differences
between the Mabsut and the Nihaya which was attacked by Ibn
Idrls. In Nihaya, Tusi has noted legal cases using the hadith
words, being no more than the interpretation of hadiths. It is
• ""
a summary of decisions without references and rational outlines
of law, but Tusl's method in Mabsut was obtained by reasoning
• •
and deduction (ijtihad) where necessary. Tusi felt in his time
a need to change the method, but the solution was not easy and
needed brayery and enormous skill. Tusi managed it con-
scientiously and caused ShI'ite religious law to enter a new
period, and besides, proved that Shi'ite i.itihad existed (without
qiyas) and it is enough to draw new cases from the Islamic
principles. The main point is that he recognized the needs of
the community and at the same time preserved the principles. He
solved the problem very well.
His judgement and fatwa are still acceptable, although,
sometimes he goes so far that it is difficult to reach him, even
nowadays.
There are many patterns in his fatwas. but as his book
Mabsut is full of detailed cases about worship, morals, and
social behaviour, here, mention will be made of only a few of his
other special opinions.
Tusi sometimes had ideas which those v/ho came after him
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lacked the courage to hold. One of them is hie opinion on
painting and statues. In commentary on the Qur'an (Baqara,
Aya 51) which is about as-Samirl who produced for the Jews a
calf-statue to worship, and consequently they became oppressors.
Tusi says that they were oppressors because of idolatry and not
•
the making of a calf-statue. Of course it (statuary) is
disapproved of but is not absolutely unlawful. What is quoted
from the Prophet that he cursed portraitists, means that the
anthropomorphists and those who liken God to a man are the
( 1 } — —
subjects of this curse. Among the Shi'ite scholars, it is
- (2)
only Tabari who quotes this opinion in his tafsir. but others
(3)
rejected it entirely.
Another specific opinion is about the single hadith. As we
'
•
saw, although his teachers al-Mufid and al-Murtada rejected it,
he sometimes confirmed it.
In the fifth/eleventh century, he defended the spherical
nature of' the earth. Jubba'I, like Balkhi and some other
astronomers, in the commentary of the Aya that says: "Who had
spread the earth as a bed for you" (Baqara, 22), say: "The
earth is flat like a bed not spherical. A globe cannot be flat,
and reason confirms that. There are so many seas and oceans, and
water cannot be fixed without two parallel walls ... if there is
a side shorter than another one, of course, water will have a
current ..." But, Tusi refuted him and said: "These are not the
proofs. Belief in the globular!ty of the earth means believing
(1) Tibyan, 1:85, 8d. Tehran, also 1:236, ed, Najaf.
(2) TabarsI, Maima* al-Bayan, Baqara, Aya 51.
• ' " ' "m
(3) For example, Shaykh Murtada, al-Makasib, p.203.
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(1)
in ita globularity in the whole, not in the part of the earth." '
Another piece of evidence for his sound judgement is that
Tu3i accepts that the clouds are produced by vapour, as he
«
says:
"If it is said that clouds are produced
by vapours which rise from the earth,
it might be true and there is no
(2)
intellectual reason against it."
He refutes, also, that the sky is something different from
firmament. Rummani says that these are two different things
because the firmament moves and rotates, but the sky does not.
TusI refutes him saying: "There is no difficulty in the sky and
•
(3)
firmament being the same, although, moving and rotating."
Tusi has other interesting ideas about suffering, commanding
the right and forbidding the wrong, the faith and other theological









TOSI'S COMMENTARY ON THE QUR'AN
(TAFSIR)
Tafsir
The discipline of tafsir, or commentary on the Qur'an, is
an old one, apparently dating from the beginning of Islam. This
branch of learning called "knowledge of the Qur'an and of
commentary", is a special and important branch of Islamic
studies. In Arabic, tafsir means the explanation or elucidation
(1)
of a difficult word , but in Islamic studies tafsir has come to
mean the understanding and interpretation of the Qur'an's meaning
(2)
to the utmost of each Muslim's capacity. In other words,
tafsir is the explanation of what God has meant in the Qur'an,
leaving no room for guesswork, something which is forbidden in
Islam.
Another word with a somewhat similar meaning is at-ta'wil.
Literally, the term ta'wil means to return to the origin of a
thing and, in this field, it means to penetrate the external
aspect to its inner essence.
(1) Lisan al-Arab. 5:55. Sihah: s.v. Fasara. Itqan 2:79,
• • •
Raghib, Kufradat. s.v. Fasara and 'Uw 1 Zamakhsharl,
Kashshaf: Introduction, Tabari; Tafsir: introduction,
• ~ ~
Jeffery, p.92, Fraenkl, pp.283-6, Muslim, Sahih, 8:131,
• •
ed. Sabih. Hanbal, Musnad. 1:38.
• • •
(2) Kashf az-Zunun. 1 :427.
• •»
(3) Al-Khu'i; al-Bayan. 1:278.
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Background
According to Muslim belief, the Qur'an is: the word of God,
a miracle of the Prophet and religious commandments. Muslims
believe the Qur'an and believe that it is incumbent upon all
Muslims to understand it, delve deeply into its meaning, and obey
its commandments. During his lifetime, the Prophet was
responsible for its explanation, interpretation and commentary.
In addition, the Prophet took responsibility for defining the
scope of the Qur'an, explained abrogating passages and repetitions,
clarified ambiguous (mubham) and seemingly contradictory passages
(mutashabih) and, in effect, introduced the obligatory worship
and religious practices to the public.
Even though the Arabic vocabulary employed in the Qur'an
was familiar to the Prophet's contemporaries in western Arabia
so that the Qur'an was, for the most part, quite comprehensible
to early Muslims, there still existed many ambiguous or
compendious (mujmal) passages which required the Prophet's
clarification.
After the Prophet, his Companions (Ashab) repeated for the
next generation everything they had heard the Prophet say, and
it was here that commentary found its beginnings. Among the
Companions, the ten most famous Qur'anic commentators were:
the four caliphs, Ibn Mas'ud, Ibn 'Abbas, Ubayy Ibn Xa'b, Zayd
Ibn Thabit, Abu Kusa Ash'ari and 'Abd Allah Ibn Zubayr.
Prom among the four caliphs, relatively few hadiths remain
to us from the first three, with Abu Bakr leaving only about
/ 1 \ —
ten. In strong contrast, 'Ali Ibn Abi Talib, once referred to
(1) Itqan. 2: 318-319.
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by the Prophet as "The City of Learning", has left us many
hadiths. 'All would say to the people: "Ask me anything you
•>
would like about God's book. I know every verse (aya) where it
(1)
occurs, and why".
Ibn Kas'ud (d. 32/652) was also famous for his Qur'anic
commentary but, since so many of his transmitters are dubious,
(2)
many of his hadiths are open to criticism.
The most famous in this field is 'Abd Allah Ibn 'Abbas
(d. 68/687) who has been called the "Interpreter of the Qur'an".
There are today many hadiths attributed to him in several
(3)
different ways. It is reported that the Prophet had said
about him: "My God! Cause him to understand the religion and
(4)
teach him commentary". There was, however, much disquiet in
the field of Qur'anic commentary during this period, an anxiety
which Ibn Khaldun attributes to the extremely low level of
literacy among Arabs who were forced to rely upon Jewish scholars
for many of their written records. Some of these Jews, such as
Ka'b, Wahb and Ibn Salam, were recent converts to Islam who took
up commentary and, as a consequence, eventually came near to
(5)
dominating the field of commentary writing. The problem was
aggravated, too, by the Prophet's order to his companions that
nothing but the Qur'an should be committed to writing, a command
(1) Itqan. 2:318-319.
(2) Zurqani, Manahil al-'lrfan: 486.
(3) Itqan. 2:321.
(4) Al-Isti'ab. 1:372.
(5) Ibn Khaldun, Introduction: 368.
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- - ( 1 )
designed to prevent confusion between the Qur'an and hadith.
> ■
In compliance with this wish, therefore, no prophetic hadith
»




Ibn an-Nadim noted the book of Ibn 'Abbas which was quoted
- (3)
by Mujahid, as the first commentary on the Qur'an. This work,
_ _ _ _ _ (4)
that had been collected by Firuz-Abadi, recently has been
published under the title, "Tanwir al-Miqyas". or the "Illumination
of the Measure". Another of Ibn 'Abbas's books, entitled "Sti'alat
Nafi' Ibn Azraq" - Nafi''s Questions", was published in 1970
by Dr. Ibrahim Samirra'i, professor of Baghdad University.
The commentary of Ibn 'Abbas is transmitted by Muhammad Ibn
Marwan through Muhammad Ibn as-Sa'ib Kalbi from Abu Salih. As
• • •
for an assessment of this commentary, it is sufficient to quote
- - (5)
Suyuti in whose opinion this group is "a chain of lies", from
(1) Suyuti, Tadrib ar-Rawi. 24. Ibn Khaldun, 2:393. Muslim,
Sahih. 8:229.
• •
(2) Irshad as-Sarl. 1:168. 'Umdat al-Qari. 1:567. Path al-Barl.
1:184. Al-Isti'ab. 2:717. 'Usd al-Ghaba. 2:384. Ramyar,
Tarikh Qur'an, 123.
(3) Ibn an-Nadim, The Fihrist. 75. Kashf az-Zunun. 1:304.
«
Adh-Dhari' a . 4:233. Sadr, ash-Shi'a.. 19.
(4) Author of al-Qamus al-?,.uhit.
• •
(5) Itqan, 2:322. Tabari, himself, mentions the weakness of this
chain. He adds to a report which is quoted through Kalbi and
Abu Salih: This is quoted from Ibn 'Abbas and it is not a
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which we might gather that it is not trustworthy. The artificial
elements in "Nafi''s Questions" are very evident, however. The
transmitter says that those questions and answers were given during
one meeting between Ibn 'Abbas and Nafi' at "Masjid al-Haram",
but that the questions and their answers are quoted with such
extreme care and elegance, and with so many poetic quotations and
religious points that such care and precision could not possibly
be appropriate to that short space of time and to a single meeting.
The simplest comment about that is by Goldziher, who said: "This
(1)
is a useful scholastic myth."
The earliest commentary may have been written by Rufay' Ibn
Llihran Abu-l-'Aliya Riyahi (d. 90 or 93/708 or 711),^^ or perhaps
«
(3)
was written by Sa'id Ibn Jubayr (d. 94/709), the great scholar
(4) - - (5)
of commentary who was executed by al-HajJaj Ibn Yusuf in 713.
reliable report (Tabarl 1:23, hadith 66). In the author's
• •
time, about the same chain, he says: "This is a report that
there are some points on its isnad". (Tabari, 1:26, hadith 72).
Apart from Tabari, Sama'ani in al-Ansab. Ibn Kathir in
Tahdhlb al-Ansab. Ibn 'imad Hanbali in Shadharat adh-Dhahab.
Tirmidhi in his Sunan (Tafsir) , Yaqut in Mu'.jam al-Udaba'
do not accept an account through Kalbl either.
(1) Goldziher, Ignaz, trs. Madhahib at-Tafsir al-lslami. 89.
(2) Dhahabi confirms his trustworthiness; Kizan al-I*tidal. 1:340.




During the second generation, commentary continued to
expand. Commentators of that period could perhaps be divided
into three groups:
1. The Mecca commentators, or those who followed
Ibn 'Abbas.
2. The Kufa commentators, or those who followed
'Abd Allah Ibn Mas'ud.
3. The Medina commentators, who followed Zayd
Ibn Aslam.
After them, it was the turn of the third generation. It was
this group who tried to develop the discipline of commentary by
employing their new knowledge in the field of history, grammar,
and theology. The third generation included such scholars as:
Shu'ba Ibn Kajjaj (d. 160/776), Sufyan Sa'id ath-Thawrl (d. 198/
813), Waki' Ibn al-Jarrah (d. 197/812), and Sufyan Ibn 'Uyaynah
(d. 198/813).
Unfortunately, no complete work by any member of this group
has survived to us today so that we must be content with passages
quoted by Tabari and with a copy of a commentary by Sufyan Thawri,
which has been published by Shaykh Imtiyaz 'Ali 'Arshi in India.
Commentary during this third generation was still not very
well developed. Commentary was not yet an independent branch of
knowledge, but was still tied in with hadith. as is attested by
Bukhari, who devoted only one chapter of his book to it. Secondly,
commentary was not very exacting and precise. Instead, it was
usually very brief and never explained passages word by word,
nor even verse by verse.
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Originally, commentary had two resources: the transmitter's
and the commentator's understanding. Gradually it extended itself
until verse by verse commentary became standard. Arabs began to
translate Greek philosophy and compile vocabularies and grammars.
Some theological sects such as the Ash'arites, Mu'tazilites,
Maturidites came into existence, with each sect commenting upon
the Qur'an according to its own method. Grammarians, philologists,
theologians, all made commentaries according to their own
tastes.^
Tabari
"The earliest important commentary on the Qur'an which is
extant and really accessible is the great work of the historian
Muhammad Ibn Jarir Tabari",who lived from 224/838 to 310/
• •
(3)
923. A very extensive work, Tabari's commentary contains a
•
large number of reports handed down by authoritative chains of
transmitters (isnad). "From this vast work it would be possible
to gain much information about the interpretations given by
earlier commentators such as al-Hasan al-Basri"^^ (d. 110/728),
• •
by many other Companions and by the second generation.
Tabari had a legacy of three centuries' report (hadith) and
commentary upon which he could draw, He considered Arabic
(1) Ibn Qutaybah: Ta'wil Mukhtalif al-Hadith. 80.
(2) Watt, Bell's introduction. 168*
(3) Ibn Khallikan, 2:597. Yaqut, Irshad, 6:423.
(4) Watt, Ibid,, 168.
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philology and etymology^1^ and quoted numerous ancient Arabic
poems in order to corroborate his findings following the method
of Ibn 'Abbas. He wrote a lengthy discussion about Arabic
grammar and Qur'anic readings (Qira'a), even producing an
(2)
eighteen-volume work devoted entirely to the latter.
Sometimes, however, his transmission (isnad) in tafsir is
(3)
weak, but yet i3 allowed to pass uncriticised. He cited many
Jewish historical events as related by Ka'b Ibn Ahbar and many
(4)
Christian stories supplied by Wahb Ibn Munabbih. He noted
the various ideas of every sect and had a long argument with the
Mu' tazilites.
In any event, the tafsir of Tabarl is the earliest
important hadlth method commentary of the Qur'an.
During the period between the lives of Tabari and TusI,
• •
several important commentaries were produced, such as "Bahr
«
al-'Ulum - The Sea of Knowledge" by Abu-l-Layth Samarqandi
(d. 375/988) and "Al-Kashf wal-Bavan - The Discovery and the
Explanation" by Tha'labi (d. 427/1036).^^
(1) Itqan. 2:190. Kashf az-Zunun, 1:303. ed. 1310 Egypt.
• •
Amln, Ahmad, Duha-l-Islam. 2:149.
• a c
(2) Yaqut, Mu'.jara al-'Udaba', 18:45.
(3) Zarqani, Manahil al-'lrfan, 497.
(4) Goldziher, Yadhahib at-Tafsir..109-112.
(5) Ibid, 107, 117.
(6) DhahabI, at-Tafsirwa-l-Kufassirun. Vol. I, ed. Egypt.
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The Shi'Ite Commentaries
During the same period there were, among hooks on the
Qur'an, numerous ShI'ite commentaries. The earliest of these
was by Rufay' Ibn Mihran Riyahi and Sa'id Ibn Jubayr (d. 94/712),
a student of Ibn 1Abbas. Later, there was a commentary by Aban
Ibn Taghlib (d. 141/759), a great scholar who was very close
to the Imams and who, in addition, wrote four books about
Qur'anic knowledge.^1^ Another one ?/as by 'All Ibn Ibrahim
Hashim Qumml (d. 307/919), who had collected many hadlth from
(2)
Imam Ja'far as-Sadiq, some of which are not considered reliable.
• •
A commentary by Furat Ibn Ibrahim Ibn Furat Kufi, one of the great
scholars in hadith of the third century, analj'sed many verses
relating to the Imamate, but his documents are not really very
(3) - -
strong. Other works include: Ayat al-Ahkam by Amin and~
•
Tafsir al-Ay, a commentary by Hisham Ibn Muhammad Ibn Sa'ib
Kalbi, and so on.
Tusi's Commentary
Tusi wrote, in all, three commentaries:
_ » «■
1 . "At-Tibyan fx Tafsir al-Qur'an - The Manifestation
in Commentary of the Qur'an", which contains ten volumes. Because
Tusi mentions his teacher as-Sayyid Murtada in the
• •
introduction to this work (1:3), it seems likely that this work
was compiled between 436/1044 and 448/1056, which coincides with




the period at-Tusi was in Baghdad,
9 •
■a *
2. "Al-Masa'il ad-DAm&shqiyya - The Damascus Questions",
(1)
a work comprising twelve cases about commentary on the Qur'an.
(?)
3. "Al-fc'asa'il ar-Ra.iabiyya - The Rajab Questions",
a work which, according to Tusl's belief, was without equal.
At-Tibyan
His Aim:
Shaykh at-Tusi explained at the beginning of Tibyan his aim
9 ^ . " '
in writing the book:
"Because I have seen that none of our friends
(ancient or new) has compiled a complete
commentary including the entire Qur'an and
all necessary information, I began to compile
this tafSir ... of course, there are Sunnite
scholars who have tried to do it, but some
of them, like Tabari, are very lengthy and
detailed, while others are satisfied with
mentioning the foreign vocabulary of the
Qur'an and the meaning of words, Those who
attempted to compromise in the size of the
books, on the other hand, have according






special section of learning while neglecting
other areas of knowledge... I have heard
from some of our friend3 (ancient or
modern) that they would deem complete any
tafsir which contains all Qur'anic knowledge,
answers atheist taunts and proves our beliefs
in fundamental principles and derivative
laws, and I have begun it. If God wills,
it will contain all necessary knowledge, not
be so long that it will be annoying, and not
be so short that it will be difficult to
understand."^^
In any event, Shaykh at-Tusi started to write a commentary
• •
on the Qur'an in order to answer the tauntera and to have a
complete Shi'ite tafsir containing all necessary knowledge.
The Sources of at-Tibyan
At the time of the compilation of the Tibyan. there were at
least two hundred and fifty books concerned with Qur'anic
(2)
knov/ledge, ' and numerous books dealing with hadith as well.
^ r -i-T i
In the Tibyan. Shaykh at-Tusi has quoted three hundred and" - - '
« •
sixty people - Sunnites as well as Shi'ites ~ some of whom he
relies upon much more heavily than others. Approximately sixty
per cent of the material in this book is quoted from the
following individuals:
(1) At-Tib;yan. introduction, 1:2.
(2) Ibn an-Nadlm, The Plhrist. 75-85.
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1. Al-'Amir Ibn 'Abd Allah Jarrah, Abu 'Ubayda
(d. 18/639), one of ten promised heaven - ' Ashara Mubashshara. ^ ^
(2)
Tusi occasionally refuted him.
2. 'Abd Allah Ibn Mas'ud, (d. 33/653) was acceptable as
a Shi'ite and in tafsir more hadith is quoted from him than from
- - (3) (4)Ali Ibn Abi Talib, but Tusi sometimes criticised him.
• •
3. 'Abd Allah Ibn 'Abbas (d. 68/687), who was "the first
great name in Qur'anic exegesis, and indeed the founder of the
discipline is held to be Ibn 'Abba3, a cousin of Muhammad's,
who was from ten to fifteen years old in (11 A.H.) 632 and who
lived until about 687"^^ (68 A.H.).
His method in tafsir was to divide tafsir into four
categories as follows:
a. Commentary about subjects, the knowledge of which is
incumbent upon all believers. By this he meant all religious
knowledge, such as the Unity of God, which everybody must know.
CvO-vVV-i ckj^-rt A
b. Commentary on every word that in relaLed Ui Arabic,
vocabulary.




(5) Watt, Bell's introduction. 168,
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c. Everything that scholars know, such as commentary on
ambiguous passages and legal practice.
d. The things which no-one but God knows, such as
(1)
resurrection and hidden things (invisible). '
As he was considered reliable by both Sunnites and Shi'iLtes,
roughly half of the hadiths in the commentary are attributed to
**•
(2 ) (n
him, but ail of his transmitters are not deemed trustworthy.
(4) -
In spite of great numbers of hadiths quoted from him, Shafi i
(5)said: "Among them only one hundred are acceptable". Because
There was too much forgery and fabrication in his name^^ and his
transmitters were not of the same level of reliability, for
example: 'All Ibn Abi-Talha Hashimi never heard anything directly
• •
— (7) (7) —
from Ibn 'Abbas, Juwaybir is very weak, ' Dahhak never once
• • •
met Ibn 'Abbas, in transmission of Ibn Jurayh correct and
(1) Tabarsi, Majraa'a1-Bayan. 1:13. Ed. Sayda.
(2) Ibid. . 1:7. Itqan, 2:187, ed. 1343 Egypt. Tahdhib al-Asma'.
351, ed. 1842.
(3) ZarqanI, 484. Dr. Subhi Salih, Mabahith fi 'Ulum al-Qur'an.
290, ed. Beirut. Amin, Fair. Duha-l-Islam. 2:141-143.
(4) Itqan. 2:321.
(5) Ibid.. 2:322.
(6) Ibid. . 2:321.
(7) Ibid., 2:322.
(8) Ibid.. 2:322. Tabarl, 1:40.
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incorrect hadiths are mixed,*$wfl is weak, ^ Kalbi is
accused of forgery, ^ Suddi is weak and a liar,^^ 'ikrima,
who was a slave of Ibn 'Abbas, is accused of forgery and
(5)
deception, Muqatil Ibn Sulayman is not without weakness
either.
Because of the above reasons, Shaykh at-TusI is wary of
• •
— -* (7)
accepting the hadith of Ibn 'Abbas.
4. Mujahid Ibn Jubayr (d. 104/722) from Mecca, a disciple
of Ibn 'Abbas who is known to have read the Qur'an thirty times
- (8) - -
to Ibn 'Abbas. He became an authority on the reading (qira'a)
- (9)
and commentary of the Qur'an who was, nevertheless, occasionally
accounted weak^^ and therefore not accepted by at-TusI.^^
• *
5. 'Ikrima (d. 107/723), Abu 'Abd Allah Ibn 'Abd Allah
was a slave of 'Abd Allah Ibn 'Abbas. He became an authority on
(1) Itqan, 2:321. .
(2) Ibid., 2:322.
(3) Ibid., 2:322. Tabari, 1:40,
•
(4) Tabari. 1:41. Ims. Islam. Suddi.
•
(5) Mu'.iam al-Udaba' . 12:184. 190. Ibn Sa'd, 5:214.
(6) Kashf az-Zunun, 1:429.
* •
(7) Tibyan, 1:60, 230.
(8) Mu'.iam al-Udaba'. 17:9.
(9) Yaaut. Irshad. 6:242. The Pihrist. 1061 .




the Qur'an and hadith but, as we have seen, he was accused of
•
- - (2)
forgery and so Tusi sometimes repudiated him.
6. Hasan al-Basri (d. 110/728) Abu Sa'id Hasan Ibn Yasar,
• • *
a great scholar of the second generation. His mother was a slave
(3)
of the Prophet's wives. He had apparently written a
(4) - (5)
commentary. His mursal's hadith was considered weak,
however, and was sometimes refused by at-Tusi.^^
• •
7. *Ata' Ibn Abi Rabah (d. 115/733). A tafsir has been
• •
(71 (81
attributed to him, but he is very weak and was frequently
(9)
rejected by Tusi. '
8. As-Suddi, Israa'il Ibn *Abd ar-Rahman QurashI (d.127/
744), a well-known authority on early Muslim history and













Tabarl, Annales, Indices, p.223.
•













He wrote a tafstr^^^ according to the hadith method. In spit8
of the fact that he was one of the great Shi'ite scholars and a
- - (3) - -
disciple of Imam Ja'far as-Sadiq , Tusi sometimes rejected
9. Ibn Jurayh, 'Abd al-Malik Ibn 'Abd al-'Aziz, (d.150/767) jr
he wrote a tafsirand had sympathy for the Prophet's family,
- - (7)
but was also repudiated by Tusi on occasions.
10. Khalll Ibn Ahmad Farahldl (d. 175/791), the first
scholar to compile an Arabic dictionary and to develop rules for
prosody. Tusi relied heavily upon Khalll's book. al-'Ayn, in
matters relating to Arabic philology and etymology. Even though
al-*Ayn is not now known to exist, much of it is still extant
(8)
in the pages of at-Tibyan.
11. Al-Kisa'i (d. between 795-813) was one of the authorised
Qur'anic readers and a great grammarian, whom at-Tusi sometimes
• •
(1) Ibn an-Nadlm, 50, ed. Egypt, or 1:75.
(2) Kashf az-Zunun, 1:310, ed. 1351.
(3) Adh-Dharl'a, 4:276. Sadr. Ash-S'nl'a, 11.
(4) Tibyan. 1:354.
(5) Kashf. 1:303.
(6) Tahdhib al-Asma'. 787. Fa,jr. 1 :246.
(7) Tibyan. 1:104/5.






12. As-Sibawayh (d. 188/803), a Persian and author of the
famous book of grammar called al-Kitab. upon which TusI frequently
(2)relied.
13. Al-Farra' (d. 207/822), a Persian from Daylam, who was
- (3)
the first person ever to teach tafsir in a mosque in Baghdad.
The principal pupil of al-Kisa'I, he was himself an eminent
scholar and the author of a famous tafsir^ which is often quoted
in at-Tibyan.^^ Yet, Tusi occasionally criticised him.^^
14. Al-Jubba'I, Abu 'All Muhammad Ibn *Abd al-Wahhab Ibn
•
Salam (d. 303/916), a famous JJu'tazilite scholar from Jubba'
- - (7) - -
in Khuzistan who wrote a tafsir and with whom at-Tusi had had
(8)
many disagreements.
15. At-Tabari,' Muhammad Ibn Jarir (d. 310/922). His tafslr
was one of the important sources of at-Tib.yan from which Tusi has
'
•
quoted many times, in spite of the quite different methods
(1) Tibyan. 1:140.
(2) Tibyan. 1:641, 833, ed. Tehran.
(3) Brockelmann, C., Tarikh al-Adab al-'Arabi. 2:199.
(4) Mu'.iam al-'Udaba'. 2:13.
(5) Tibyan. 1:648, 649, 654, 679, ed. Tehran.
(6) Tibyan. 1:104, 229.
(7) The Fihrist. 76, and p.50 ed. Egypt, 1348.
(8) Tibyan. 1:102 etc.
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employed by the two men. Tabari's system involves the division
••
of the Qui1'an into three parts, as follows:
(i) Things which cannot be known except through the
tradition of the Prophet, which would include worship and other
religious duties. Commentaries on this category would be valid
only if based upon hadlth.
(ii) Things, such as the Resurrection and the descent of
Jesus Christ, which are beyond the comprehension of all but God
Almighty.
(iii) The language, grammar and vocabulary of the Qur'an,
which may be understood by any scholar of Arabic, the language of
(1)
Qur'anic revelation.
This method is the basis of Tabari's tafsir and is founded
• '
on the method of Ibn 'Abbas. The most important of the three
categories is the first. Tabarl relies only on hadith and avoids
precise criticism of them. Although numerous hadiths had been
criticised by other scholars, at-Tabari is annoyed by their
• •
(2)
practice. In Qur'anic stories, Tabari is merely a transmitter.
He only quotes entire statements which have been reported,
(3)
sometimes preferring somebody like Wahb Ibn Munabbih to others.
On one occasion, however, when he could find no reason to prefer
(1) Tabarl, 1:33®
(2) Tabarl, 1:53, 54, 58.
(3) Tabari, 2:610.
- 111 -
any one statement over another, he said: "Since there is no
(1)
disputed word, one cannot possibly prefer one to another,"
In the second category, there is no way for mankind to
determine, it is known only by God. Regarding disputes in the
third category, about reading and grammar, he recounts differing
- (2) (3)
opinions from scholars of Kufa and Basra.
Regarding vocabulary, at-Tabarl was mainly concerned with
• •
(4)
the usage of words during the Prophet's lifetime and tried to
determine what differences between grammar and vocabulary
on one hand, and hadith on the other, when used in commentary.
(5)The latter, of course, was held to be preferable.
Tusi, however, based his tafsir on four fundamental
categories:
(i) That which is known only by God, such as Resurrection
(The Qur'an VII:186, XXXI:34).
(ii) Things with clear and obvious meanings and which do
not require extensive study or thought to understand, an example
of which would be: "And slay not anyone God has forbidden,
except for a just cause by right". (Qur'an, XVII:35 or 33).
(1) Tabarl, 2:615.
(2) Ibid., 1:420.




(iii) Things only briefly mentioned and for which there
are apparently no details,
Examples are the lack of exact details concerning the
number of Salats. pilgrimage, the requisite quantity of the
Zakat, etc. It is impossible to know the details except through
hadith.
(iv) Where there are several meanings for one word and
some meanings are acceptable, it is not possible to choose one
meaning but by the hadith. There are, of course, reasons
outside hadith for preferring one reading over another and these,
too, should be taken into account.Because much in this final
category is open to individual interpretation, there were
- - - (21
numerous scholarly disagreements between Tusi and Tabari.
* •
16. Az-Zajjaj, Abu Ishaq, Ibrahim Ibn Muhammad (d„ 311/923),
• •
(3)
was a grammarian, court favourite, a disciple of Mubarrad, ' and
- (4)
wrote "Ma ani-l-Qur'an" - The Meanings of Qur'an" in tafsir.
- - (5)
Tusi has quoted from him many times.
17. Ka'bl, *Abd Allah Ibn Ahmad (d. 317/929). A man from
al-Balkh, who was the founder of the Ka'bi sect of the Mu*tazilite^^
(1) Tibyan, 1:5-6, ed. Najaf. 1:3, ed. Tehran.
(2) Tibyan. 1:60, 233, 416, 488, etc. Tehran.
(3) Brockelmann, C., 2:171.
(4) The Fihrist. 76.
(5) Tibyan, 1:640, 646, 654, 679, 683, 689, ed. Tehran.
(6) Qummi, Hadiyat al-Ah'oab, 226.
/ -j \ «. ..
and was author of a tafsir, TusI hae( many disagreements
(2)with him.
18. Abu Muslim, Muhammad Ibn Bahr (d. 323/933), a Mu'tazilite
• •
secretary of Isbahan who was favoured by 'Ali Isa, and composed
- (3)
a well-known tafsir written according to the thought of
- - (4)
Mu tazilite school and to which Tusi referred.
19. Abu 'All Farsi, Husayn Ibn Ahmad (d. 377/987), a Persian
• •
from Fasa, disciple of Ibn Sarraj and Zajjaj and author of a
tafsir, which TusI has quoted frequently.
20. Rummani, Abu-l-Hasan 'Ali Ibn 'fsa al-\Varraq (d. 384/
(7)
994), waa'a Mu'tazilite metaphysician , a disciple of Ibn
Ikhshld^®^ Sarraj, Zajjaj^^, and was author of a tafsir.
(1) The Fihrist. 76.
(2) Tibyan. 1:13, 14, 255, etc.
(3) The Fihrist. 300.
(4) Tibyan, 1:319, 2:136.
(5) Brockelmann, C., 2:190.
(6) For example: Tibyan, 1:641, 646, 649, 683, ed. Tehran.
(7) The Fihrist, 1085.
(8) Mu'.jam al-Udaba', 14:74.
(9) Brockelmann, C., 2:189 and 1:175. Mu'jam al-Udaba', 5:280.
Shadharat adh-Dhahab. 3:109. Ibn Khatlb, 11:26. Sam'anI,
'
•
al-Ansab, 258. Zubaydl, 55. Abu Hayyan Tawhldi, 1:133.
(10) Kashf az-Zunu.n, 1:309, ed. 1310.
114 -
Shaykh Tusi mentioned that Ruminant's tafsir was a reliable
• ~
source but viewed it as being rather lengthy. Tusi has quoted a
great deal from his tafsir but occasionally had disagreement
i th<
(2)
with him.^^ Sometimes ere are similarities between Tibyan
and Rumraani's opinions.
There are numerous other scholars whose names were
mentioned by Tusi from time to time. Among these are: Husayn
Ibn 'All MaghribI (author of Khasa'is al-Qur'an).Ibn
Kaysan,^^ Ibn Ishaq,^^ Akhfash, Asma'I, Mubarrid, Ibn Durayd,
Azhari and others. In addition, some hadlths were quoted
anonymously by Tusi.
The Scope of the Tibyan
At-Tibyan is, without a doubt, one of the most salient
books of Islam. In this single work, at-Tusi collected much
• •
information about readings, abrogation, rhetoric, grammar, the
exoteric and esoteric meanings of the Qur'an, and about its
obvious and allusive aspects. At-Tibyan also answered taunts
of such heretics as Kujbira, Mushabbiha, Mujassima and concluded
with a defence of Shl'Ite beliefs in roots and branches and a
description of religious law. In this tafsir. at-Tusi relied
(1) Tibyan, 1:125, 151-153, 393 etc.
(2) Compare 'Ali Ibn Tawus, Sa'd as-Su'ud, 250, 251 with
Tibyan, 1:579,- 842, Tehran.
(3) Tibyan, 1:309, 381.
(4) Tibyan. 1:27.
(5) Tibyan, 1:435.
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upon rational and religious proofs without blindly following
previous commentators, YYhereas his predecessors relied only
on transmission, at-TusI was one of the first commentators to
• •
employ rational proofs.^
TusI, of course, did not neglect transmission, as his
book is full of hadiths, but he did establish strict conditions
for the acceptance of transmissions, namely, that the hadith
must either be acceptable to all ulema or widely transmitted.
Consensus and wide transmission (tawatur). are, therefore, Tusl's
two basic conditions. Although there were many reliable
transmitters, Tusi sometimes rejects material from even first
class transmitters of hadith, like Mu.iahid, 'ikrima, Suddl, 'Ata'
• *
and sometimes expresses doubt about the acceptability of Ibn
'Abbas's hadith. In this manner, Tusi refused single hadith. in
m 0 *
spite of the fact there are many such single hadith which are
- - (2)
widely accepted by Sunnites and Shi'Ites.
According to some calculations,
"this tafsir has almost 62,150 lines and
1,166,000 words. Because Tusi has found
the number of Qur'anic words to be 79,277
at the end of Tibyan. there remain 1,086,723
words of the tafsir itself. If we divide
this figure by the number of Qur'anic
(1) For example, he refutes in his tafsir: Wa'Idiyya, 7:488;
Tanasukhiyya, 4:129; Hashwiyya,7:243; Khawarij, 10:366;
Ghulat, 5:93; JIujbira, 1:30; Mujassima, 2:310; Kurj'a, 7:449;
Mushabbiha, 4:113; Mu'tazila, 2:418; Kufav/wida, 2:216.
(2) Tibyan, 1:3.
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words, the result will be 13.7.
Consequently, Tlbyan has 13.7 words of
comment for each Qur'anic vvord".^^
Tusi's Method
First of all, Tusi explains the title of each sura and if
there are several differing opinions in this matter, he
enumerates each of them with its proof. He then chooses the
best explanation or presents an entirely new idea introducing
his preference of proofs. Later, Tusi describes each word
grammatically and discusses its original meaning and any new
meanings it may have taken on over the years. He relies constantly
on Arabic poems and tries to simplify the scholars'opinions and
their proofs for his readers. By quoting all the hadiths along
• " '
with their isnad3. he interprets the meaning of each verse.
Should there be any conflicts, he determines what is best. He
details the religious lav/ and propounds theological questions,
thus refuting those who have been misled. Using the Qur'an
itself, Tusi comments on other portions of the Qur'an and
attempts to take a position secure from every doubt.
Commentary on the Qur'an by means of personal opinion was
never accepted by Tusi because Islam forbids such actions. He
always employed hadith in his commentaries, for if anyone were
to rely solely upon his own personal opinions in commentary, no
(2)
matter how correct the result may seem, it would be wrong.
For those verses which do not appeal' to be clearly detailed, it
(1) Karlman, Dr. Husayn, Yadnama Tusi. 3:216, ed. Kashhad.
(2) At-Tibyan. 1:3.
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would be best to invoke correct rational proofs or religious
proofs which are either widest ranemitted or ho.ve a broad
consensus. Consequently, he seeks definite rational or
religious proofs obtained by consensus or wide-transmission.
Tusi quotes the Prophet as saying that the Qur'an has an exoteric
•
(zahir) and an esoteric (batin) meaning, but in order to
• •
discover the esoteric one must rely only on religious proofs.
In each verse he quotes several textual variants or
readings (qira'at) and their different meanings. Sometimes he
analyses and rejects some unusual Qur'anic readings, later
explaining his opinion. For example, for both verse 16 and
verse 69 of the second sura, he has a long discussion about
different readings and the preferential proofs of accepted
readings.
He does not believe in the possibility of the alteration
(tahrif) of the Qur'an, as this would imply the increase or
decrease of the Qur'an. He says:
"The consensus among Muslims is to reject
the possibility of the alteration of the
Qur'an. Some hadith have mentioned some
decrease of the Qur'an, but they are
single hadith and it would be better to
abandon their literal sense because they
are subject to interpretation (ta'wil)."
He invokes pre-Islamic and Islamic poetry in order to comment
(1) At-Tibyan. 1:3.
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upon words and selects examples from current Arabic usage, (For
example: Tibyan, 1:334, 344, 355, 2:15, 89, 105, 124, 358, 392
and 496, ed, Tehran,) Of course, this method of clarifying
words of non-Arabic origin in the Qur'an ha3 been in use long
before Tusi's time. Ibn 1 Abbas had said: "When concerned with
difficult terms in the Qur'an, refer to Arabic poems which are
part of the Arab Diwan." In employing this method, Tusi has a
further goal, however. He does not only wish to prove the
Qur'an a miracle; in this situation he is also in a position to
argue against the opponents. It is to remove contentious doubts
that Zuhayr or Nabigha are invoked, not because they are
considered worthier than the Prophet.- He says: "If you need
a linguistic witness in commentary, this witness must be
(1)
accepted by linguists." Concerning the citation of Arabic
poetry, he notes:
"If there were no rebellion by atheists,
it would not be necessary to cite Arab
poems. At most, Tusi's custom was to
quote a pre-Islamic poem, speech, or a
nomadic proverb, Though the Prophet's
rank is certainly not less than that of
Zuhayr or Habigha, it is strange to note
that when a quarrelsome doubter hears one
of their poems, or the like, he feels
relief. But how can it be that we are
allowed to invoke Jahlliyya poetry to
(1) A t-Tibyan. 1:6.
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resolve disputed points in the Prophet's
Revelation, but that we are not allowed
to invoke the Revelation to resolve dis¬
putes in the poetry? 13 it not but
absolute rebellion or fanaticism?"^ ^
He quotes numerous schools of grammatical opinion referring
to Arab poems, and to refute the opinions of opponents he invokes
poetry and gives a large number of grammatical discussions.
While being valuable in themselves, these discussions are, of
course, but a few of the numerous channels by which verses may
be commented upon, preference given to one speech over others,
or an apparent contradiction be resolved. For this reason,
- - - (2)
Tusi's tafsir is a good reference book for grammar as well as
for religious knowledge.
cJ-e&ii U 6^
Tusi quotes Qur'anic stories, though occasionally
• '
incompletely, from Ka'b al-Ahbar, W'ahb Ibn Munabbih, Ibn Jurayh
• •
and Suddi, but sometimes he leaves them incomplete. His aim
almost seems to be to excite the interest of readers to be
observant and seek examples from the past.
The Vocabulary of the Qur'an
In accordance with his method of bearing in mind each and
every aspect of Qur'anic knowledge, Tusi took into consideration
(1) Tibyan. 1:16.
(2) For example, the article of "Ara' al-Khalll men
at-Tibyan" in the magazine "al-Fikr al-Islami",
No. 19-20, p.33.
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matters concerning Qur'anic vocabulary, grammar and etymology.
In every verse he gives detailed explanations of the words of
the Qur'an, trying to employ the vocabulary which brings out the
best qualities of the Qur'an and seeks Arabic origins for every
word, even foreign ones. He does not rely on rare words for
evidence and when he needs to interpret he says: "Only a
prevalent word is acceptable to linguists". Here are some
examples:
Ara'ik: Tusi says: "It is plural of Arika and means a
throne or a sofa in the bridal chamber". Then he mentions a
verse from A'sha (a poet who lived just before Islam).^^
Firdaws: It is mentioned twice in the Qur'an (18:107 and
23:11). Initially, Tusi quotes Mujahid that the word is Roman
(2)
and means garden. Secondly, he noted that it is said this
(3)
word may be an Arabic word.
Fum (2:61): This is a corruption of thum, the (f) of
which is changed from (th). A similar change has taken place in
„(4)
words like Jadaf. ,1 adath (tomb), athafl, athathi (the (three)
stones which are set up or upon which the cooking-pot is
placed: the second (th) is said to be a substitute for (f)
(5)
and som'e hold the hamzah to be augmentative).
Istabraq: It is translated as fine silk or brocade with
Muraqqish's poem as evidence.(Muraqqish is an early Arabic
(1) Tibyan, 7:40.
(2) Tibyan. 2:314, ed. Tehran.
(3) Tibyan. 7:98, 350.
(4) Ibid., 1:275.




Jibra'il and Kika'Il are two foreign names.
Misk (83:26): It is derived from masaka (triliteral).
Namariq (88:51): He quotes Qatada that it is plural of
(3)
Namraqa and means a cushion for resting.
Nasara is derived from an-nusra, which means victory.
• •
Another view is that the word is related to Nazareth where Jesus
(4)
descended and gained the title Nazarene.
Rahman: Some say it is a Roman word, ,1ust like the Greek
1 3
word qistas. This reasoning is based upon the verse: They say:
"And what is the All-merciful? Shall we bow ourselves to what
thou biddest us?" (Qur'an 25:60). But it is really an Arabic
word derived from ar-Rahma (mercy) on the model of Ghadban or
• •
Fa*lan.^
Sarabil (16:81): is translated "shirts".
Si.j,jil: This word is mentioned three times in the Qur'an
(11:82; 15:74; 105:4). Among thirty Qur'anic words which experts
have accepted as Persian words, Tusi only mentions the
possibility that this word is Persian, although this short
allusion is only one of eight varying opinions which he quotes,
(7)




(4) Ibid., 1:281, ed. Tehran.
(5) Ibid. , 1:29-30.
(6) Ibid., 2:310, 413.
(?) Ibid.. 6:45 and 10:411.
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Sirat: He prefers sirat (way) to sirat.
• • • i •
At-Tannur (11:40; 23:27): He believes it common to both
(1)
the Persian and Arabic languages.
Wazir (20:29): He believes it is derived from wazara with
(2)
several meanings, (he bore, or carried, etc.). Wazir means
vicegerent to the governor.
Yahud (the Jews): He quotes two opinions: the first one
says it is derived from havada which means repentance, because
the Jews repented their worship of the calf (Qur'an 2:54).
Secondly, it is related to Yahudha (Judah) the eldest of Jacob's
- (3)
sons. In this view, the (dh) in Yahudha is changed to (d).
Contrary to Shafi'i and his followers, who firmly deny the
- (4)
existence of foreign words in the Qur'an, it could generally
be said that Tusi could not see any harm in the presence of
foreign vocabulary in the Qur'an. He does not care to carry out
research into the origin of words but instead contents himself
with only the meanings of Qur'anic words, such as: Abariq.










Tibyan, 5:556 and 7:363.
Ibid.. 7:170.
Ibid.. 1:281, ed. Tehran.







al-fII. ^ ^ kanz^^ and ward.
An Assessment of at-T.ibyan
At-Tibyan represents very extensive Islamic learning and is
the basis for thousands of later tafsirs. Tusi. with his high
qualifications, was conversant with the basic beliefs of varying
Islamic sects and left a tafsir which was unequalled in depth
and capacity and without rival.
Over the years, 'ulama' have established many stringent
conditions for the compilation of tafsir. A commentator must be
an expert in different branches, such as: Arabic grammar,
linguistics, rhetoric, reading, theology, religious law, history
abrogation, subjects which are comprehensive and explanatory etc
Tusi was eminent in all of these fields, a quality which
amply equipped him for his position as leader of the Shi'Ite
community, a post in which he would have been required to argue
carefully and correctly. He was not a fanatical leader and did
not try to defend only ShI'ite beliefs, as is evidenced by the
fact that his tafsir contains much knowledge about other sects
as well.
At-Tibyan was admired by many eminent scholars; Tabarsi




(3) Ibid.. 9:475. .
(4) Ar-Razi, Abu-l-Putuh, Ruh al-Janan. 1:1. Shahid Thani,
• *
Munyat al-Murid: 189. Itqan. 2:180. IlusI, Ruh al-Iv'a<an3!.
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of Shi'ite commentators, applauded it and said:
"That waa a book from which the light of
Tightness emanated, which showed with
the freshness of truth, and which
encompassed the meanings of many glorious
secrets, and linguistic expression. ^
Consequently, Tabarsi accepted it as a high example.
Muhammad Ibn Idris (d. 598/1201), who was the first one to
attack Tusl's Piqh by refusing some of his opinions, was able to
break Tusl's absolute authority over the Shi'ite Piqh. But he
admired at-Tibyan' s firmness and was so delighted that he
(2)
summarised it. Later on, at-Tibyan became more famous.
These days, Maima* al-Bayan (written by Tabarsi a century
after at-Tibyan) is the most familiar Shi'Ite tafsir. Tabarsi,
_
#
however, largely based his work on at-Tibyan. thereby
recognising that TusI had been a great source of both
inspiration and influence.
(3)
A comparison between these two books shows how similar
they are. Although Maima* al-Bayan is the most published Shi'Ite
tafsir. Tibyan is very famous too, as no later tafsix- v/as ever
able to ignore it as an important source.
(1) Ma.ima* al-Bayan. 1:10, ed. Saida.
(2) At-Tibyan, introduction, 1:h. ed. Pajaf 1376.
"""
•
(3) Por example compare the interpretation of the verse 23
of the second sura in Tibyan (1:38, ed. Tehran) with
Maima* al-Bayan (1:63, ed. Saida).
- 125 -
Publication
At-Tibyan was in the form of manuscripts scattered in
libraries until 1364/1944, at which time Ayat Allah Kamara'I
collected and published it in two volumes. In 1376-1383/1956-
1963 an excellent and very reliably amended edition in ten
volumes, including an introduction and index, was published
by Shaykh TihranI in Najaf. This work is widely considered to





After the death of the Prophet, most Muslims relied for
their religious beliefs on the Qur'an and the Sunna of the Prophet.
There were, however, a group of Muslims who felt that the family
of the Prophet (ahl-al-bayt) were the people who were most suited
to interpret both Qur'an and Sunna. The clear statement of the
doctrine of the imamate, although implicit in these early viev/s,
had to wait for the development of kalam.
At first, these supporters of ahl-al-bayt separated from the
majority of the Muslims, then, the Kharijites appeared and, a
little later, some divisions took place within Shi'Ism itself;
the Shi'ites began to debate with their opponents concerning
their own particular point of view. In these debates, the method
of the Shi'ite was to resort to the Book and the Prophet's
tradition, as had been 'Ali's method.
During the lifetime of Imam Ja'far as-Sadiq (83-148/702-765)
• •
the sixth Imam, the Mu'tazilites were going to be powerful and
'ilm al-Kalam began to be compiled. Other religions and schools,
like the Manichaeans (Manawiyya), Dahriyya, Daysaniyya and
Marcionists (Marquniyya), already had their books and treatises.
The majority of Muslims, especially Abu Hanifa (80-150/699-767)
and also other Shl'Ite sects, were challenging the Imamites, so
that they had no alternative but to face all of them. But this
was difficult, because the Shi'Ite scholars were few and the
Shl'Ite hadiths were not compiled yet. The Shi'Ite mutakallims,
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in any case, were obliged to refer to the Imams, because the
Imam is the most excellent (learned) and virtuous. They had to
take orders from the Imams, and their guidance, to refute the
claims of their enemy. The Shi'Ite hadiths, gradually, came to
be collected and, consequently, after Imam Ja'far's lifetime,
there were four hundred treatises (usul arba'a mi'a), In these
times, sometimes even the Imams themselves, like Imams al-Baqir,
as-Sadiq, 'All ar~Rida, were occupied in debates with their
• • •
opponents.
Although, at first, the majority of ShI'ites hated kalam,
as Ibn ar-Rawandi in reply to Jahiz mentions:
"The majority of Shi'ites keep
themselves aloof from kalara, and
consequently, the attacks of Mu'tazilites
and their misinterpretations are left
(2)
. without answer,"
but the Shi'ites were gradually compelled to take the method of
the mutakallims to defeat the proofs of their enemies.
At the beginning, in this sect too, the Akhbariyyun
(3)
(traditionists) rejected kalam and challenged the mutakallims,
and even, when kalam came to be accepted, the Imamite Akhbariyyun
continued their challenge. The Akhbariyyun said kalam was not a
sufficient method to gain understanding of the Shari'a, and the
(1) MajlisI, Bihar al-Anwar, 1:196-8, Tehran, 1301/1883.
(2) Al-Intisar, 13, Beirut, 1957.
•
(3) Ash-Shahristani, al-Wilal, p.131, London, 1892.
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mutakallims differed amongst themselves. Qutb ad-Din ar-Rawandl
(full name Abu-l-Husayn Sa'Id Ibn Hibat Allah, 573/1080),
commentator of Kah.i al-balagha. to prove this opinion, collected
the opinions of al-Mufid and al-Murtada, which were contradictory
to each other. These differences amounted to ninety five cases.
He added: "If I made a deeper investigation, this book would
be much longer".Consequently, the Imamite mutakallims mostly
resorted to the speech of 'Ali and recognised him as their
leader.^ ^
Shi'Ites and Mu'tazlla
It is obvious that the Hu'tazila were the forerunners in
kalam and the ShI'ites, in this sphere, were in contact with
them. In the lives of many Shi'Ite mutakallims, like Hisham
Ibn al-Hakam, Abu Ja'far al-Ahwal, etc., we see that"they spent
• •
most of their lives in constant debate with the Mu'tazila, and
that many Shi'ite mutakallims had a Mu'tazilite background,
hMcbxe'"-/th"ey\were '■draWhIn this manner, it is sometimes
very difficult to separate them. Although from the beginning
there were debates between Shi'Ites and Mu'tazilites, we can
see in the light of these contacts, that there were some
similarities between Shi'Ism and Mu'tazilism. The greatest
difference between them was the Imamate doctrine, which both of
(3)
them were writing about. But, as Jahiz said, some of the
• •
(1) Bihar al-Anwar. 1:155-6. Rawdat al-Janmat, p.301.
(2) At-Tabarsi, Ihti,ja,1. 102, Ibn a±#-Hadxd, 2:120, 128.
• • • •
(3) For example refer, Watt: Materials from Shaykh Tusl's
Fihrist for the early history of Imamite doctrine.
- 129 -
Mu'tazila wanted to satisfy both parties, the Shl'Ites and
other sects, so they admired on the one hand *Uthman, and on the
other hand, they quoted 'Ali's followers discourses. ' Jahiz
• •
himself was one of the Mu'tazila who preferred 'All to the other
(2)
Companions of the Prophet but, at the same time, attacked
- - (3)
the Shi'ites. Abu-l-Jaysh (full name Abu-l-Muzaffar Muhammad
• •
Khurasani, 367/977, the teacher of al-Mufld), wrote a book
against al-'Uthmaniyya which was written by Jahiz, and a little
• »
later, Qadi 'Abd al-Jabbar (415/1024) supported Jahiz with
• • •
al-Mughni. But, soon after, al-Murtada wrote his book a3h-Shafi
• **
against al-Mughni. These are a few examples of ShI'ite and
Mu'tazilite relations.
In the course of time, however, and after endless debates,
the Shi'ites inclined to the Mu'tazila, as the Sunnis tended
towards the Asha'ira (Ash'arites).
Several Points on Shi'Ites Doctrines
... t
1. The forerunner of Imam&te doctrines; Among the
Imamite mutalcallims, msaptee 'isa Ibn ar-Rawda, one of the caliph
♦
al-Mansur's (136-156/753-772) friends, was the first man who
debated and wrote down a book about the doctrine of the imamate.
But, "the first theological exposition of the doctrine of the
(1) Jahiz. al-Hayaan, pp.1, 11, Cairo 1354-64.
• • • A
(2) Jahiz, al-*Uthmaniyya. pp.11, 12, 13, Cairo, 1374.
• •
(3) Although his books included many antithetical opinions.
(ash-Shaf i: 13, Muru.1 adh-Dhahab. 1:157-8, Cairo.)
(4) An-NajashI: ar-Ri.jal. 209.
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imamate is said to have been given by 'All Ibn Mitham"^ (full
name Abu-l-Hasan 'Ali Ibn Isma'il, also known as Ibn at-Tammar,
who lived at Kufa in the second half of the second Hegira
(2)
century). Another earlier scholar, was Hisham Ibn al-Hakam
(3)
(199/814), maybe younger than Ibn at-Tammar, who is said to
have had an exposition of the doctrine of the imamate.
2. The Divine decree: The necessity of an "explicit
decree" (nass ,jali) , for the appointment or designation of an
• •
Imam, was one of the most important subjects of contention between
the Shi'ites and the other parties. The Mu'tazila and Sunnites
said: "It was first held by Abu 'IsaWarraq (247/681), Hisham
Ibn al-Hakam and Ibn ar-Rawandi (245 or 297/859 or 909) and the
(4)
Shi ites had not held that before." But, the greatest emphasis
was on Ibn ar-Rawandi, who was . firstly from Mu'tazila,but
later became a Shi'ite and attacked, vigorously, Mu'tazilites.
Ibn ar-Rawandi had many opponents and sympathisers. Even some
- - (6}
Sunnites like Ibn al-Jawzi counted him as a heretic (Zandiq).
Among the Shi'Ites, also, some of them like al-Murtada admire
(7) -
him, and others, like Abu Muhammad and Abu Sahl an-Nawbakhti
(1) Watt, The Formative Period of Islamic Thought, p.158.
(2) Fihrist. 175, 19-21; TusI, 212 (no. 453,)Kawbakhti, p.9,
al-Intisar. 6, 99, 142, 177, an-Najashi, 176, al-Ash'ari,
42, 54, Ibn al^Hadid, 1:294.
(3) Watt, Material from Shaykh Tusl's Fihrist.
(4) Taftazani; Sharh Maaasid, 2:285, ash-Shafi, 98, al-Intisar. 6.
• « " '
(5) Al-Intisar, 149.
(6) Suyuti; Bughyat a1-Wu'at. 349. Rawdat al-Jannat. 54.
(7) Ash-Shafi. 13.
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refute him,^ although, al-Murtada counts Abu Muhammad and
* •
Abu Sahl an-Nawbakhtl as followers of Ibn ar-Rawandl's opinions
(2) - -
about the iraamate. The majority of Shi'ites accepted some of
(3)
his books, like "al-Imama" and"al-'Arus". Al-Murtada had many
times quoted from him and resorted to his books and opinions,
including: infallibility ('isma) of the Imam, his being
explicitly decreed, and the proof (hu.jja) of God to mankind
(5)
in all affairs, religious or common law. And against these,
who say that Ibn ar-Rawandi was the first to claim the "Divine
decree" of Imam, al-Murtada replies: "This claim was not put
forward without evidence and Ibn ar-Rawandi was only following
the method of rational deduction". It was not alleged. The
proof had previously existed and he resorted to it, but as the
opponents' did not find before him, any collection of speeches
about the "Divine decree", they accused him of innovating it.
But, really, collecting statements about a matter never means
(7)
inventing it or being the initiator of that matter.
3. The belief in imamate. as a principle of the school,
was established by Abu Sahl Isma'il Ibn 'All Nawbakhti (237-311/
851-923). He was the first man to make the iinamate doctrine a
(1) Al-Fihrist. 177.
(2) Ash-Shaf1. 14-15.
(3) Rawdat al-Jannat. 54. Nukhbat al-Maqal. p.157.
(4) Ash-Shafi. 131.
(5) Ibid., 65.
(6) Ibid. . 104.
(7) Ibid., 98.
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part of the principles of the school, and argue about it,^^
Qther mutakallim3 followed him and placed the subject
of imamate after prophecy in kalam, and it became a principle
of the school like the Unity of God.
"Thus, an important part of the argument
of Abu Sahl an-Nawbakhtl was to prove that
the series had indeed ended with the twelfth
Imam, Mohammad the son of al-Hasan al-'Askari.
• •
He achieved this by taking advantage of the
fact that Muhammad was alleged to have
disappeared mysteriously, indeed, miraculously.
He also argued against various claims put
forward on behalf of Ja'far, the brother of
the eleventh Imam, against the position of
- (2)
at-Tatari and against various other views."
• • •
4. Approach towards the Mu'tazila: Establishing the belief
of the impossibility of the vision of God (ru'yat Allah') , and
the temporal character of things (huduth al-ashya'), refuting
corporealism (tajslm), and anthropomorphism (tashbih). were, too,
from Abu Sahl an-Nawbakhti in Shi'ism. Inasmuch as many Shi'ite
mutakallims, before coming to Shi'ism, belonged to the other sects
like Kushabbiha, Mujassama, Daysaniyya or Manawiyya; consequently,
some of them like Hisham, Warraq, Sakkak, were accused of
corporealism, anthropomorphism or zandaqa. But, Abu Sahl
absolutely spread the impossibility of the vision of God and
(1) Nukhbat al-Maoal. 132.
(2) Watt, The Formative, 277.
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refuted corporealism and anthropomorphism. His method was
accepted by other ShI'ite mutakallims and remained essentially
invariable,
5. The last point is the oldest ShI'ite book on kalam
which exists. It i3 'hl-Yaqut" written by Abu Ishaq Ibrahim Ibn
Nawbakht (the first half of the fourth Hegira century). This
book has been explained several times by, amongst others, Ibn
Abi-l-Hadld^^ (586-651/1190-1253), historian and Mu'tazilite
mutakallim, and Sayyid 'Amid ad-Din Hilli (681-754/1282-1353)^^
etc..., but the best explanation is from 4Allama Hilli (648-726/
1250-1325) named "Anwar al-Malakut fi Sharh al-Yacmt". 'Allama
quoted, exactly, the words of the author and then explained them,
_ ' cU,0t
but, sometimes Allama doe=en-H; agree with Ibn an-Nawbakht's
opinions. However, this book became a famous and classic book.
Tusi's Works on Kalam
In his al-Fihrist. he, as well as other writers of his
_ (s^ SrtQ, ,
biography, quoted many kalam books and treatises fro® himA'' In
addition, among his other books, especially in his commentary
(at-Tibyan), he explained and reasoned on kalam opinions and
defended them from the Shi'Ite point of view. Here is a list
and a short explanation of his works:
1. Talkhis ash-Shafi (A summary of ash-ShafI). One of the
most important of his books.
(1) Sharh Hahjal-balagha. 4:575; Rawdat al-Jannat. 423.
• •
(2) Rawdat al-Jannat. 375.
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. tatlr
One of the scholarly. Mu tazilites who,, separated from them
and attacked them vigorously, made much fuss, wrote many books
and debated constantly was, as has been mentioned before, Ibn
ar-Rawandi.^^ He, with great determination, launched a vigorous
attack on them, until Qadi *Abd al-Jabbar (415/1024), to confirm
his predecessors Jahiz and Jubba'I, and to defend fesa? Mu'tazilite
• •
opinions, started to compile a great encyclopedia on Mu'tazilita
kalam. titled: "Al-Mughni fi abwab at-Tawhid w-al-'Adl". This
(2)book was dictated in twenty volumes in the mosque of Ramhurmuz.
The last part was about the Imamate and contained some strong
attacks on Shi'ism. The wide knowledge shown in this book made
it very famous. As for the imamate, he confirms its necessity;
he knows it a^3=dbx=ansBi±t^e3fc&»e (sam*) and the Imam must be just.
He defends Abu Bakr, *Umar and 'Uthman, and discusses the
Kharijites and Ghulat•s opinions, while also arguing about 'All,
Hasan, Husayn and Zayd's imamate.
• • '**
Undoubtedly, this book was unacceptable to the Shi'Ites.
Among the Zaydites, Muhammad Ibn Ahmad Ibn iAll Ibn al-Walid
• •
refuted it, and among the fmamiyya, it was al~Murtada who wrote
"ash -ShafI" to refute the imamate section of al-Mughni.
Al-Murtada, himself, at the beginning of ash-Shafi. says that in
hearing from one who had read al-Mughni. he was asked to reply to
Qadi 'Abd al-Jabbar. Consequently, ash-ShafI is one of the
greatest books on the imamate doctrine, many historical and
theological matters are exposed and given a confirmed defence,
(1) Al-Intisar. pp.142, 155, ed. Egypt.
(2) Ibn al-Murtada, al-Mu* tazila. p.98.
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from the Shi'lte point of view, in this book. The Mu'tazila,
of course, did not accept this passively, and replied to it. As
Abu-l-Husayn al-Basri, a pupil of 'Abd al-Jabbar, wrote a book
• •
--(11 _




From the first days, al-Murtada's book caused brisk discussion
between both the Shi'ite and the Sunnites, as Ibn Abi-l-Hadid
(3)quoted a lot of it in his book. However, most of this book
is spent in replying to Qadi 'Abd al-Jabbar's claims. Inasmuch
as the book was very long and al-Murtada had written it in the
manner that followed the system of Qadi, understanding it was a
little difficult and tedious, consequently, several scholars
tried to summarise it, but the best is Tusi's Talkhis.
• •
At the beginning , Shaykh TusI says:
"I found al-Kurtada's book reliable, solid
and including much importance and full of
proofs. Everyone who has written (about
the imamate) has drawn something from it,
and the old or new doubts are refuted in
ri
that. This book opponents
tcriu-p-rehe h -4-
books
oiaM M that I
ordinary- c 1a s sifljra-ti-orr -£oxSacile
-icrixi ■
imd^x&tenriing.. Therefore, only the great
(1) Tabagat al-tnu' tazila . 119.
(2) Adab al-Kurtada, 136. Hiyad al-'Ulama', 279.
• •
(3) Sharh nah.1 al-balagha. 2:233-322; 3:1-69, Cairo, 1959-64.
- 136 -
scholars were able to enjoy It, but
beginners were prevented from under¬
standing it. There were some who wanted
it to be summarised, then I decided to
summarise and simplify it, and I did it.
I quoted the various opinions and then
I added some reasons to the original
book."
The book appeared in press once in 'Tehran (1301/1883), and
in another edition at Najaf (1383/1963).
2. Al-Ghayba (The Concealment):
Shaykh at-Tusi wrote this book in 447/1055 at sixty-two
tlfcftr ' b-eu»- b y
years of age, having someone about the
Concealment of Muhammad Ibn al-Hasan al-'Askari, and mentioned
• •
it as one of his works in his Fihrist. He says:
"In replying to an honourable man, I
dictate some sufficient and demonstrative
words about the concealment of Sahib
• •
az-Zaman (the master of time), the cause
of his concealment, and its taking such
a long time, his appearance, when there
is too much corruption, and finally,
his manifestation."
He did not name that honourable man. It is said that this book
is compiled on al-Mufid's request, but it is impossible because
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al-Mufid died in 4-13/1021, "but as is mentioned in the book,
it was written in 447/1055.^^
Background
In terms of Shl'Ite books, v/riting about concealment is
very old, There were many books before Tusl's work, and here
is a short list:
1. Al-Tatari (220/835), 'All Ibn Hasan Mohammad
• • • *
- - - (2)
at-Ta'i, a waqifite.
• •
2. Al-A'raj, 'All Ibn 'Umar al-Kufi, a waqifite.
3. Al-Anmati, Ibrahim Ibn as-Salih al-Kufi, a
• •
(4)
companion of Imam al-Baqir.
(5)
4. . Al-Hasan Ibn 'Ali Ibn Abi Hamza, an imamite.
• •
5. 'Ubays Ibn Hisham an-Nashiri al-Asadl,
• - -+ (6)an imamite.
6. Al-Hasan Ibn al~Mahbub as-Sarrad (224/838), a
• •
companion of Imam ar-Rida, in his book
"al-Mashlkha".^
(1) Al-Ghayba, 85, ed. Tabriz.
(2) Tusi, Fihrist. pp.216, no. 470, or 118; Ri,jal, 357;
• "
NajashI, 193.
(3) Tehrani, Tabaqat, 192; Najashi, 194; Ibn Dawud, 485; Tusi, 225.
(4) Tusi, Pihrist, no.19, pp. 14 or 75. NajashI, 28. Barqi, 11.
• '
Ibn Dawud, 15,. 416,
(5) Tusi, Fihrist. no. 185, p.92. NajashI, 203.
(6) NajashI, 215. Tusi, Pihrist, no.444, p.205.
(7) Tusi, Pihrist, no.203, p.96. At -TabarsI, I'lam, p.416.
• ' ' • • -
Barqi, Rijal. 48, 53. Ibn Dawud, 116.
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7. Padl Ibn Shadhan (224/838), a companion of
- • — — — — (1)
Imam al~Jawad, al-Hadi , and al-'Askari.
8. Al-Hasan Ibn Muhammad Ibn Sama'at al-Kufi
• •
(263/876), a waqifite/2^
9. Muhammad Ibn al-Mas'ud al-'Ayyashi Samarqandi,
(3)
an imamite.
10. Ibrahim al-Ahmarl an-Nahawandi (263/876).^^
11. Abu-l-Jaysh Muzaffar KhurasanI (367/980), an
(5)
iraamite.
12. Hasan Ibn Hamza (358/968), an imamite,
• •
13. 'Abd Allah Ibn Ja'far Himyari (he was at
Kufa in 290/902), an imamite. ^




15. An-Nu'mani, Muhammad Ibn Ibrahim Ibn Abi Zaynab
a Kulayni's pupil (360/970),/lhe book was
completed 342/953)
(1) Tusi, Fihrist, no. 559 ,pp . 254 or 150. Tusi, Ri.jal. 420, 434,
• •
NajashI, 235. Kashshi, 233.
(2) Tusi, Fihrist, no. 205, p.97. Ibn Dawud, 442.
• •
(3) Tusi, Fihrist, no. 690, p.317. Ibn Dawud, 335.
(4) Tusi, Fihrist, no.11, p.10, NajashI, 15. Ibn Dawud, 415.





(9) An-Nu'manI, Kitab al-Ghayba, pp.1, 2. Najashi, 297. Ibn
Dawud, 290.
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- - - (1)16. Muhammad Ibn Qasim Baghdad!, an imamite.
•
•
- - - (2)
17. Ash-Shalmaghani, Muhammad Ibn 'All.
18. Salama Ibn Muhammad ArzanI, (he was at Damascus
in 333/944 ), an imamite.^




20. Al-Kharraz ar-RazI al-Qumml (381/991), one of
(5)
Ibn Babawayh's pupils.




22. Saduq or Ibn Babawayh, Muhammad 'All, (381/991),
• •
a Shi'ite leader.




24. Al-Murtada, (436/1044), an imamite leader.
Of course, there are many ma4#errS' among other Shi'ite books
Adh-Dhari'a. v.16, la'sis 'Ulum ash-Shi'a. 380.
Najashi, 293, adh-Dharl'a, v. 16.
Najashi, 145. Tusi, Ri.jal, 475.
Najashi, 113. Tusi, Ri.jal, 467.
Al-Kharraz ar-RazI, Kifayat al-Athar fi-n-Nusus 'ala-1-
• •
A'imma al-Ithna 'Ashar. (Persia), 1305/1888.
Najashi, 67.




like: Tafsir al-Qummi (307/919) , ^ Basa'ir ad-Darajat. by
Saffar al-Qummi (290/903),^^ or Kitab al-Mahssin by al-Barqi
(81
(274/881 or 280/893), but the most important in this scope,
before Tusi's time, are three:
Al-Ghayba by an-Nu'mani,
Kifayat al-Athar. by al-Kharraz (although sometimes
Majlisi refuted him),^^
Ikmal (Kamal) ad-Din wa Itmam (tamam) an-Ni'ma. by
Saduq (Ibn Babawayh).
•
Ihe^Jtfiaykh is a confirmed adherent of the Concealment of
Muhammad Ibn al-Hasan al-'Askarl and his returning. He explained
* * W-/ < yt"' .
and gave reasons for it in this book and others. Trying to
A
answer any objection and protestation in this book, he believes
in the necessity of his. being an infallible and Divinely decreed
Imam. Explaining the imamate decree of 'Ali ar-Rida, and
definite reasons for Imam Musa's death, he refutes the Kaysaniyya,
Nawusiyya, Waqifite^. CnJJJuag-^t^-^wiiGe&s the birth of Muhammad
Ibn al-Hasan al-4Askari, he refutes the opponent's claims, and
explains the cause and philosophy of Concealment. Confirming
the existence of only twelve Imams, he gave reasons from ShI'ite
and Sunnite sources, and refuted the belief that 4Ali Ibn Abi
Talib, Muhammad Ibn Hanafiyya, Imam Ja4far as-Sadiq, Musa Ibn
• • • • •
(1) Tafsir al-Qumml, 2:44, ed. Najaf 1386/1966.
(2) TusI, Fihrist, no. 621, p.288.
• ~
(3) For example, p.332, ed. Tehran 1370/1950.
(4) Bihar al-Anwar, XIII.
(5) For example, Talkhls, 1:91-105, Najaf.
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Ja'far, Muhammad Ibn 'All 'Askari were the Qa'im or alive, and
rejected <sf the imama'te of. the brother of Imam Hasan al-'Askarl,
Ja'far Ibn'All. He confirms that al-Mahdi is a descendant of
— ~ — ( 1 )
Fatima and 'Ali, and more exactly the son of Hasan al-'Askari.
*
•
Explaining the miracles of Imam 'Asr (imam of the age) , he quotes
He tjiuei in.
the commands issued by the twelfth imam. OsLLsbsg eulogists and
slanderers of the Imam's deputies, he names the Pour Agents of the
A
Imam "nuw&wab a.rba'a".
After these discussions and reasonings, he reaches the
summit of his work and explains the events that occurred during
the time of the Four Agents. He states Husayn Ibn Kansur
• •
al-Hallaj's history, Shalmaghani's rise against Husayn Ibn
• •
ar~Rawh, and the story of Abu Dulaf Majnun. Finally, he adds
the signs of the Imam's appearance.
Apart from the scope of kalam, this book is very important
from the point of the ShI'ite view of history, especially the
events of the duration of the Lesser Occultation.
This book was published once in Tabriz in 1324/1906,




It should be mentioned here that numerous prophetical
hadiths have been transmitted in Shi'Ism and Sunnism concerning
(1) For example: where it is said by Imam as-Sadiq that after
• •
the Prophet there will be seven Imams, the last of whom
will be the Qa'im, he said that Ja'far as-Sadiq is the
• •
first of the seven last Imams. (Tusi, 36).
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the description of the Imams, their number, the fact that they
are all of Quraysh and of the Household of the Prophet. The
Prophet said: "There will be twelve successors (caliph, or emir,
or Imam), after my death, all of them from Quraysh".
In Shi'ite traditions, the Imams are often referred to as
caliphs or "khulafa' Allah fi ardih", and the title "Amir al-
(1) See Wensinck; Concordance. s.v. khalifa, from al-Bukhari,
Muslim, as-Sajistani, at-Tirraidhi, Ibn Hanbal, at-Tayalisi.
• • •
Also, al-Hakim (405/1014), al-Mustadrak 'al as'-Sahlhavn, 3:617-
« • • « •
18, 'Abd ar-Rahman ad-Dayba' (944/1537), Tavsir al-V>"usul ila
• •
Jami* al-usul 2: kitab al-khilafa wa-l-imara, bab 1, fasl 1,
• •
p.34. Khatib al-Baghdadi (463/1070), Tarikh Baghdad.
14:353, no. 7673 and 6:263 no. 3269. As-SuyutI (911/1505)
Tarikh al-Khulafa*. p.7, al-Haythami (974/1566),
as-Sawa'iq, pp.11-12, al-Muttaqi-l-Hindi (975/1567),
• •
Muntakhib Kanz al-'Ummal, 5:312, al-Husayniy al-Balkhi,
—————————— '
•
(1294/1877), Yanabl* al-Mawadda. pp.258, 440, 444, 445,
ed. Istanbul, an-Ku'mani, al-Ghavba. al-Kharraz, Kifayat
al-Athar, at-Tusi; al-Ghayba, pp.91-101, al-Iqtisad,
Ms. p.172, al-Mufsih. Talkhis ash-Shafi. Saduq (381/991),
• • • •
Kamal ad-Din. al-Khisal. 'Uyun Akhbar ar-Rida (quoted
from Sulaym Ibn Qays al-Hilali, (70 or 90/689 or 708)
and: Hurr al-'Amili, Ithbat al-Hudat. Khwarizmi,
Manaqib. Sibt Ibn Jawzi, Tadhkirat al-Khawass. At-Tabari,
• • • • • •
Muhammad Ibn Jarir, Dala'il al-Imama. Najaf 1369, Sharaf
ad-Din Musa, an-Nass wal-I.i tihad. Najaf, 1375, Kulayni,
• •
Usui al-Kafl, V. I. al-Mufid, al-Irshad, Tehran, 1377.
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mu'minin" i3 reserved for 'All and is never used in the case
of others. The Shi'Ites confirm these hadiths only with twelve
Imams.
These hadiths show that the doctrine of twelve Imams
existed before Banu-nawbakht, although its definite shape became
established during the Pour Agents and Banu-nawbakht's lifetime,
and they could unite different Imamite sects on this doctrine.
According to the Shi'Ite beliefs, the names of the twelve
Imams were inspired and carved on a tomb which belonged to
Patima.^ ^
III - Al-Mufsih fi-l-Imama:
• •
This book is, too, a short one on imamate which is compiled
- - (2)
before Talkhis ash-Shafi. Although there is a precious
manuscript of it in the library of the Rajah of Paydabad in
India, which was written in 517/1123,^^ and many other Mss.,^^
it has not yet been printed.
IV - Ma yu'allal wa ma la yu'allal:
(5)
In kalam. but there is not any copy of it.
Al-Mufid, Awa'il. pp.7-16. al-Ikhtisas. pp.12-210, 1379,
• V
as-Saduq, al-Ghayba, p.178, al-Kulayni, al-Kafi. 1i527•
• •












V - Tamhid al-Usul:
It is an explanation of the doctrinal part of "Jumal al-'llm.
w-al-'Amal" written by al-Murtada. Tusi noted it as "Sharh Jumal
• • •
f1-1-Usul" in his Fihrist. but Hajashi called it "Tamhid al-Usul".
• •
Scw©days3j {here is an unique copy of it in the Radawi library
in Mashhad. ^ ^
VI - Usui al-'Aqa'id:
The Shaykh mentioned it as "al-Usul" and added: "It is a
book on the creeds which is written about the unity' and justice
of God".^^ At-Tehrani stated that it is different from "Sharh
• • •
ash-Sharh". which is in "Usui al-fiqh" (The Roots of
• •
Jurisprudence).
VII - Uns al-Wahld:
- - (4)Tusi mentioned it in his Fihrist. but there is no trace
of it.
VIII - Al-Masa'il ar-Raziyya f-il-Wa'Id:
It includes 15 cases which a1-Kurtada received from Ray,
_ _ (5)
baa* Tusi replied to them, but there is not any copy of it.
(1) Ms. no. 6530, adh-Dhari'a. 4:433.
(2) Tusi, Fihrist. 288.
(3) Adh-Dharl'a. 2:198.
(4) No. 620, p.287.
(5) Al-Fihrist. 287, adh-Phari1 a. 5:221, Jawabat al-Wasa'il.
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IX - Muqaddama fi 1-Madkhal ila *iIrn al-kalam:
1 (1)
As TusI says, there was noting-wnit4en Like thteCfc, and
• r
he confirms that there is an explanation of it which is named
(2)
"Rlyadat al-*Uqul". This introduction (muq adda-ma) on kalam
•
(3)
is published; and includes six chapters, explaining the meaning
of some kalam terms. There was an explanation of it by Qutb
ad-Din ar-Rawandi (573/1177) entitled "Jawahir al-kalam".
X - Mas'ala fl 1-Farq bayn an-Nabi v/-al-Imam:
The difference between the prophet and Imam, as he
mentioned it in his Fihrist, and there is a Ms. of it in the
Malik Library in Tehran.
XI - Al-Iqtisad al-Hadi ila Tariq ar-Rishad;
• •
He explains in this book, the main beliefs and acts of
worship, which are the duties of the human. It is a short one
in two parts: the first part is on kalam explaining the human
and his duties, the unity of God, the prophecy, and imamate.
The second one is about Fiqh. worship and actions. Details are




print but there are many Mss. of it.
(1) Tusi, Fihrist, p.286.
(2) NajashI, 288, Ma'alam al-'Ulama'. 742.
(3) Adh-Dhikr al-Alfiyya. 183-214. •
(4) Hurr al-Amill. Amal al-Amil. 2:126, Najaf.
(5) Adh-Dharl'a. 2:269-270.
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XII - Ma la yasa'u-l-Muka.llaf al-Ikhlal bih:
It is also on kalam,^ ^ and at-Tihrani said that he had
• •
(2)
seen a copy of it.
XIII - Ta'liq ma la yasa':
This book is also mentioned as a part of his works.
XIV - Riyadat al-'Uqul:




Ibn Shahrashub mentions this book as one of Tusi's works
(5)
which was uncompleted.
XVI - Al-I'tiqadat. or Usui ad-Din:
It is a brief text about the five principles of the Shi'Ites,
in the manner of questions and answers, just like the style of
al-Mufid in "an-Nukat al-I'tiqadiyya". Although, at-Tihranl
• •
knows it and "Muqaddama" as the same/^ the recent printed copy^
shows that they are not the same.
(1) Najashi, Ri.jal. Tusi, al-Fihrist.
(2) Adh-Dharl'a. 20: the letter, M.
(3) Ma'alim al-'Ulama*. 742.
(4) Najashi, 288, Ma'alim. 142, adh-Dhari'a. 11:340; 13:84.
(5) Ma'alim al-'Ulama'. p.142.
(6) At-Tibyan. 1:35.
(7) Co-memorial millenary. 3:710-739.
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XVII - Al-I'nsa'il al-Kalamiyya. or Thalathun Mas'ala:
containing 34 kalam affairsbut at-Tihrani says that it
has 31 or 33*&££&irs.
XVIII - Istilahat al-mutakallimin;
• • •
(3) - -
This book is also attributed to him, and Qadi Muhammad
• «
Sa'id al-Qumml (in 11 A.H./17 A.D.) explained it.
XIX - Ithbat al-Wa.lib:
This one is also attributed to him, and there are two copies
of it in Tehran.^
Tusi's Kalam School
The man and his duties:
Shaykh Tusi begins his theological discussion in the book
al-Iqtisad with the mature man who is responsible for his duties.
The adult is charged with two things: to know, and to act, and
the act follows the knowledge. To know the unity of God and His
justice are obligatory, and knowing His unity will not be
complete without recognising five points:
1. The end of everything is the recognition of God
(the Glorious and Mighty).
2. His attributes.
(1) Co-memorial millenary. 3:704, 716-728.
(2) Adh-Dhari'a. 3:9 no.31, 4:64 no. 1757, and 20, letter M.
(3) Adh-Dhikr al-alfiyya. 148, adh-DharI'a. 2:123, 13:93.
(4) Co-memorial. p.606.
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3. His deserving such attributes.
4. What is permissible and what is not.
5. The unity of God who has no second.
But, to know the justice of God is not complete, unless one
knows that all of His acts are based on wisdom and right and there
is nothing shameful in His deeds.
Consequently, everybody must know: the beauty of duties,
prophecy, the promise and the threat (al-wa'd w-al-wa*Id),
Imamate, commanding the right and forbidding the wrong (amr bi-1-
ma'ruf wa nahy 'an al-munkar). and their conditions.
We can recognize them by knowledge (film). But the
attainment of knowledge in the human mind, is it a generated
effect (tawlld) or acquired (kasb)?
He rejected it being acquired, although al-Mufid believed
in it,^^ and he affirmed, like the Ku'tazila, that it is
generated. The quantity of knowledge, both in large and small
matters, depends on looking first for elementary knowledge.
Hence it is that more looking for knowledge, generates more
(2)
knowledge.
In general, knowledge could be self-evident (like: 4 is
bigger than 2), or perceptible (based on direct observations),
infoiroatory (based, like news, on statements by other men), or
based on speculative reasoning.
But, the knowledge of God and His recognition could not be
self-evident because His being (Glorified) in existence is not
(1) *Uddat al-Usul. 28.
(2) Iqtisad. 70, Udda, 27-36.
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indisputed and unanimously accepted. Again, it is not
perceptible, because He is not perceived by the senses. Finally,
statements derived from Him do not constitute necessary knowledge.
The only way to know Him is by intellectual reasoning.
The duty is, on the other hand, based on free-will, and it
is ordered by Sharl'a, but only for this world.
Every adult must know his duties, consequently, he must be
alive. Here he enters a long discussion as to what life','and
who is alive. He refutes Mu'ammar, Ibn Nawbakht, and Mufid who
believed that life is essence (dhat), and Ibn ar-Rawandl, Hisham
al-Fuwati who viewed life as a substance (Jawhar) in the heart,
and an-Nazzam and al-Aswarl who said life is a spirit in the
• •
heart, and Ibn ai-Ikhshld who stated that life is a thin material.
TusI recognizes one who is alive as a—human, and confirms
that orders and prohibitions are directed towards a living
human, then an adult must know his duty and be capable of it.
But there is a very interesting point in this discussion.
Although he had said at the beginning that there was not anythiag
Et is very strange, because^doing duty without hardship
could also be a cause for human perfection.
human suffering: the proof of suffering is obvious, because it
(1) At-Tibyan. 6:305.
(2) Iqtisad. Ms. pp.49, 66.




a man worthy of reward
73"-4
(4)
In this book, too, in another place he speaks about
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exists. Although, everybody hates it,, as a matter of fact,
suffers, there are different opinions as to whether suffering
is good or not. Some people, such as the say that
suffering is originally due to an odious deed, but some others,
like the Tanasukhiyya and Bakriyya, state that there is a lot of
good in it because the sufferer deserves it.
But, the truth is, there is both good and evil in suffering.
Sometimes, it is bad, when it is unjust, there is maybe some evil
in it, and how useless it is. Apart from that, sometimes maybe
there is a lot of good in it, for example, when it is useful or
prevents some loss, or when the sufferer deserves it.
But, God does not make His servants suffer, except when it
is useful or they deserve it. -Bt&k J^rom the point of preventing
Zj-r ft#
some loss them, 7fie Almighty, could prevent it without
fLo,J
causing suffering. There is not any good in it, however, until
•tvV
God allows suffering to His servants. In any case, against the
suffering, man must have patience and give thanks to God. He
knows better what is in the best interests.
The doctrine of God
The knowledge of God is obligatory for everybody, because
God's grace to His servants does not reach ideal perfection, unless
the adult knows how men deserve spiritual reward (thawab) and
punishment (*iqab) .
The knowledge of the deserving of spiritual reward and
punishment becomes the cause of preventing sins and of a tendency
to obey God, but this knowledge does not reach ideal perfection
unless man is av/are of the knowledge and power of the Almighty,
Consequently, the knowledge of God and His attributes becomes
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obligatory for every adult. It is clear that this obligation
is known intellectually, not by transmission.
Ka'bi, QadI ' Abd al-Jabbar, and RuramanI held that the
knowledge of God is a necessary and evident knowledge, which
is in human nature. But, Tusi does not agree and holds it to be
an acquired and speculative knowledge, because sending the
prophets and the revealed books will be useless if the 'knowledge
of God' is evident.
He goes on, thereafter, in at-Tibyan and al-Iqtisad. to
assert that people are invited in the Qur'an to think, search
and meditate in order to obtain pure gnosis (e.g. Qur'an,
Yunus, 3, 5, Furqan, 24). There are numerous verses which lead
to the obligation of obtaining the knowledge of God by
meditation^ ^.
The necessity of God
One of the most precise philosophic matters, that came later
to Islamic philosophy and developed therein, is the rule of
Tusi discussed them at length and made them a basis of reasoning.
He invokes, of course, everywhere, the Qur'an and hadith but, here
avoiding great length, they are left out.
Using some of the Ku'tazilite*s principles, Tusi tries to
prove his opinions, and here are some of them from Tamhid al-Usul.
(1) At-Tibyan. 2:74, 76, 80, 114, 203, 319, 325; 4:35, 40, 43, 4
108, 113, 114, 146, 150, 151, 166, 200, 239, 245, 250, 251,
293, 363, 369, 469, 470; 5:48, 52, 118, 120, 135, 205, 272,
279, 447; 6:434.
(2) Ms. Library of Radawl, no. 6530.
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Power and will have some natural characters that are found
<1)
only in a living being whereas nature (tabi* a) and things are
without will and are caused and determined. On the other hand,
a living being has will and power, he can either do or not do
something; whereas nature is always a result of causality.
When the complete causes are actualized, the assumed effects
become determined and necessary.
TusI has given several examples of natural characters
required for voluntary activities, such as life; none of these
exist in nature, but on the contrary, there are opposites of
those characters in nature, and these are the results:
In voluntary acts, to do or not to do, both of them are
possible. Power and will can do something or not do it whereas,
in the case of nature, there is determinism, in other words,
existing as an effect from a cause is necessary. When the cause
comes to perfection, the effect will also exist.
Coming to existence by a natural cause is automatic whereas,
in voluntary actions, to do something or to leave it undone
is possible.
Every cause could be a source for one sort of effect, which
is unchangeable, like heating for fire and coldness for ice. It
is impossible to make heat from ice or coldness from fire. On
the contrary, in the case of power and will, a human being could
do something or do the opposite to that.
The result of natural affairs is always the same, and where
there is no change in the source, there will be no difference in
the result. Conversely, the voluntary action depends on personal
(1) By tabi'a, Tusi means "non-human created nature".
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will.
Proving God's existence and attributes, from a later
principle, he explains that the existence of difference between
different creatures and different natural events shows us that
there is a creator who is different from them. Because, coming
into being from one thing of various effects and many divergent
affairs, indicates that the source had made them wisely and put
them in their correct place. Because there is always sameness
in the natural effects, then nature could not be the source for
divergent effects.
As some philosophers said: "One can only create one" and
TusI holds that the creation was by will and he refutes the
existence of an intermediary (like the ten intellects - 'Uqul
*Ashara) for creation, because the wise and powerful creator,
who is free from determinism could create everything that he
wants.
Tusi also negated determinism from the creator, because
nature is always bound by determinism, but on the contrary a
human being is always powerful and free from determinism.
Sometimes he proves God's existence from the fact that he
brings every different and changeable thing to existence; then
from time to time he goes on studying the manifestations of
nature and once in a while he comes to the creature's need for a
maker.
The Divine Essence and Attributes
Attributes (Sifat) in general are of two types: of
perfection or of imperfection. The attributes of perfection
(sifat kamal) have a positive character which, wherever they go,
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make the object more perfect and increase its value, as is clearly
seen in the comparison between a living being, which is wise and
powerful, and a dead being that is without knowledge and powerless.
But the attributes of imperfection (sifat nags) are on the
• •
contrary negative and comprise deficiency in objects, such as
illness, ignorance and so on. The negation of the attributes of
imperfection is the attribute of perfection. This is because each
positive attribute is related directly to God, but every
imperfection is banished from Him.
Indubitably, God has created and given these perfections to
these creatures; if He did not possess them Himself, He could not
have given them to others. But, because His essence is eternal,
these attributes are in reality the same as His very essence and
one with each other. Every attribute is just the same as other
attributes, and also all of them, and each of them are the same
as His essence.
Tusi holds that God is wise (omniscient), powerful (omni-
potent) and alive by Himself, eternal, and His attributes are the
same as His essence.His knowledge is the same as His essence
(2)
and comes by Himself. ' Thus, if a writer did not know writing,
he could not have written, so the world order shows us the world
could not be without a wise (omniscient) maker. His knowledge
comes by Himself, and He knows everything by inherent not
acquired knowledge. He has all the attributes of perfection in




the Qur'an (2:117, 118).^
The Divine attributes are divided into another category, the
attributes of His essence (dhat), and the attributes of His
actions (af'al fi'l), as al-Mufid says:^^
"In the first class, there is no reference
to action; in the second, they refer to
actions (af'al). The distinction is this:
in the case of the attributes of the essence,
the opposite cannot be predicated of God.
You cannot say, for example, that He dies
(opp. of hayy. ever-living), or is weak (opp.
of qadir). or is ignorant; and you cannot
describe Him as being anything other than
living (hayy), knowing ('alim) and powerful
(qadir), whilst you can say that Allah is
not a creator today; or that He is not a
giver of sustenance to Zayd; or that He is
not the revivifier of an actually dead man,
and so on. And God can be described by such
contraries as gives and withholds, causes to
live and causes to die, etc."
TusI divided the attributes of action into two types: The
first one is peculiar to God, and nobody can do that, except Him,
(1) Tibyan, 1:426, 433.
(2) A Shl'ite Creed, p.30, from Tashlh al-I* tiqadat. pp.19-20,
• • •
edited by Hibat ad-Din ShirazI, Baghdad.
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e.g. creation. Secondly, the actions that the human being3 can
also do, such as patience, but which mankind is powerless to do
(1)
in exactly the same manner as He does.
In this way, when the attributes are one with each other
and the same, and His attributes are just the same as Hi3 essence,
then, there will be no room for the eternity of the Divine
attributes. Consequently, Tusi views the holders of the Divine
and eternal attributes (apparently Ash'arites) as unbelievers,
just like the Mushabbiha and Kujbira. God is not substance
. . vt^ton
(jism) . and He is not perceptible by sensation or vi-sibie.
of
Because, every creature is in need,and mortal, but the Almighty
(2)
is eternal, immortal, and able to do without.
Tusi rejected strongly the Mushabbiha and y/herever there is
an Aya with a reference to the seeing of God, he explains and
(3)
interprets it. In Tusl's opinion, His Almighty's will is
•
(4)
created , and it is an attribute of action, however, most of
the Sunnites know it as an attribute of essence. He invokes
_ _ (5) _ _ -
many ayas and hadiths. Tusi knows His intention (irada) and
• • — >
will (mashl'a) as the same and eternal. When He wills a thing,
it is brought about immediately, but His act3 of will are in





(3) Tibyan. 1:206,329; 2:245,569; 3:377; 4:121; 5:73,152.
(4) Ibid. . 4:260, Sura Am'am, 111.
(5) Ibid., 5:449, Sura Ahzab 17, Kahf 82, Yasin 82, Asra'54,
Shura 19, Hadld 21, Ibrahim 4.
(4) Ibid. . 4:249; 9:93.
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is never the cause of the disappearance of human free will,^^
and He never wills what is shameful, because to will what is
shameful is also shameful, and in addition it is a deficiency,
and He is far from it.
Man and Free Will
The question of free will and determinism is one of the most
difficult to solve theologically and TusI has discussed it at
length. As was mentioned before, Ibn Babawayh has said:
"Human actions are created in terms of the
creation of potentiality (for acting) khalq
taqdir. not in terms of the creation of the
act itself khalc/takwin. The meaning of thi3
is that God is constantly aware of the
(2)
potentialities of human beings."
However, al-Mufid objects to the term khalq taadir and argues
that production of potentialities cannot be described as creation.
He concedes God's fore-knowledge of men's actions but refuses to
allow this to be described in any sense as God's creation of the
actions or their potentiality, on the basis that God would not
(3)
create a sinful action.
But Tusi, after a long discussion, came to the conclusion
(1) Tibyan. 3:477, 516; 4:132, 229, 236; 5:58, 6:70.
(2) Saduq, I* tiqadat. chapter 4, p.69, Tehran 1370.
(3) Al-Mufid, Tashlh. p.11, ed. Qumm, also 16, Tabriz.
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that:^^ actions are attributed to the man, and he i3 the
creator of his actions, because to do or not to do depends on
our decision, as the height and shortness of our stature does not
depend on our will, but to sit down or stand up does. Consequently,
it is just to admire or blame someone for his actions. Everyone
who obeys will be admired and, on the contrary, when he commits
sin, he will be blamed. But, a person would never be blamed for
his stature (or his colour). For obedience belongs to us, whereas
the second does not. V.'e are enjoined to carry out the first
(orders), not to the second (such as stature). If it is said that
our actions are acquired (kasb) (by us), not caused to exist
(muhdath) (by us), we will say that it would definitely be wrong.
For every factor that changes our modes (ahwal), or will (irada),
is that subject to the principle of (actions) being caused to
exist (huduth) - and nothing else, and the principle of (actions)
being caused to exist (huduth) happens because of some need.
Thus need is the cause of action. Whereas, the acquisition (kasb)
which has been put forward, is invalid. How is it possible for
acquisition, which is invalid and unclear, to affect this (i.e.
the action) while the principle of (actions) being caused to exist
is neglected. Attributing acquisition to us is invalid and
illegitimate, as there is no acquisition for children (as they
accept). No-one can acquire injustice, because it is beyond his
power, and there is no place for acquisition when it is beyond
one's power.
But, God is just, because injustice is an odious deed and it
is far from Him. He is omnipotent and could do everything, of
(1) Al-Iqtisad. pp. 43
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The Ash arites, generally, believed^in^Qur'any being
uncreated, while the Mu'tazilites asserted that the Qur'an was
created. Ibn Babawayh said: "It should not be said that the
Qur'an is creator or created, but only that the Qur'an is God's
(1)
speech "Kalam Allah". But, Mufid did not speak about the
creation of the Qur'an, he said just that it is caused to exist
(2) - -
in time (muhdath). According to the Tusi's opinion, Allah is
a. speaker (mutakallim) by himself and He speaks with nothing, and
the Qur'an is created and caused to exist in time. He invokes
the Qur'an when it says: "Perfected is the world of thy Lord in
truth and justice". (Qur'an, VI:116). The Almighty described
it "in truth and perfection", and these are the attributes of
(3)
that which is caused to exist in time.
Also, the Most Exalted says: "Whatever of the Qur'an that
We abrogate or cause to be forgotten, Y/e bring (in place) one
better or the like thereof" (Qur'an, II:106). Thus, the Qur'an
is another thing and different from His essence, and God has
power over it, and everything which is under His power must
necessarily be His action and caused to exist in time. If the
Qur'an was eternal, the abrogation would be meaningless, thus the
(1) Saduq, Kitab at-Tawhid. p.173.
• •
(2) Mufid, Awa'il al-Maqalat. pp.18-19; Baghdad!, al-Parq. p.114.
(3) Tibyan. 4:268, 453; 3:394; 5:513; 6:92.
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Qur'an is created and prepared in time.^^
The speech of God is an attribute of action, although, most
Sunnite theologians consider it as an attribute of essence.
The Doctrine of Prophethood
Shaykh TusI describes prophecy and then argues at length with
the views of opponents. The prophet is a messenger of God,
without a human intermediary, whose mission is to preach the
speech of God to mankind and proclaiming the proof of God over
the people.
Sending the prophets is a grace from God, because it helps
(2)
mankind to distinguish their best interests and happiness.
If it was the duty of human reason to legislate a perfect
common law, which must provide happiness for human society, such
law would have been apprehended by each reasoning human but, as
we see, there is not any trace of it. It is God's responsibility
to describe human duty, and it is possible only through sending
the prophets. It is- true that the religion conforms to reason,
but reason can only understand the whole, not the details, this
being the duty of the prophet.
How could one recognize a prophet? The prophet could be
recognized by miracles. The miracle must be extraordinary, so
that no-one could do the same, and it should be a confirmation
and assertion for him.
The mere fact that religion conforms to reason is not




sufficient to distinguish the true nature of the Prophet. A
Prophet does not claim only the truth of his religion, he also
claims a connection with the sublime world, and that he ha3 been
given the mission by God. It is clear that such a claim needs
proof, and this is why the people asked the Prophet for miracles.
Tusi, here, went on to discuss miracles and the Qur'an as
an eternal miracle, and then goes on to the prophetic mission of
the Prophet.
A prophet must be infallible^1^ because it is not right
that God should send a prophet who had a characteristic that the
Almighty hates. It is clear that a prophet, in receiving the
revelation from God, in guarding it, and in making possible its
reaching the people, must be free from error.
The prophet has such an effect on the people that they
perform their duties and do what is best. He awakens such a
faith in people that they do the best with pleasure. He has a
(2)
missionary role in the community, and he instructs the people.
The Doctrine of the Imamate
The most important point that separates the Shi'ites from
the Sunnites, is the Imamate, or succession to the Prophet.
The Imam on behalf of the Prophet is the one who rules over the
community in justice, and also is able to interpret the Qur'an
(3)
and its esoteric meaning.
(1) Al-Iqtisad. 120.
(2) Tamhid al-Usul. 7&.
(3) According to the Shl'lte belief, the Imam must be one who
not only rules over the community in justice, but also
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In this conception the Imamites are unique, otherwise, all
the Islamic sects (except the Najadat and some of the Mu'tasilites) ,
believe in the Imamftte generally. The Najadat said there was
no need for the imam, and the people could live according to the
book and right (haqq).
Among the Mu'tazila, Abu Bakr al-Asamm said there was no
need for the Imam, except when injustice appears. In contra¬
diction, Hisham FuwatI (contemporary of al-Ma'mun) said the
interprets the Qur'an and its esoteric meaning. The term
of Imamate is implicit in that of wilaya. by which the
Imam has the esoteric function of interpreting the inner
mysteries of the Qur'an and the Shari'a.
The Imam;have great knowledge, which is to the
advantage of those who have the talent to accept it.
Although they no longer exist corporeally in this world,
they still have a constant spiritual presence, which is, of
be&0~-cJp&ri e-p
course, ex-traparcapt±hie. This presence gives them a
"spiritual power". Their instructions exist and they are
at the heart of Qur'an interpretation. The first Imam is
called the pillar of Imamate, but the other eleven are
inseparable from him. All of them are one light and one truth.
Everything which confirms one of them could confirm the others.
Everyone must know the Imamt and the knowledge of Imanyis
the knowledge of himself, as everyone who knows himself
could know his God.
The Imam, in Shi'ism, is a teacher, spiritual guide and
preceptor. He guides to the esoteric meaning of the Qur'an
and what must be believed, and what is Shari'a. He does not,
of course, negate reason.
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Imara&te is necessary, when the people are at peace, to declare
the Shari'a, but when there is injustice maybe people will
disobey the Imam and he will be a cause for more revolt.
TusI says: After shar' comes into existence, there must be a
(2)leader to look after it, and rule the community. He adds,
the majority of Muslims accept its necessity, but a few of
(3)
Hashwiyya and some who are little known rejected it.
But, what is the way to knowing its necessity? The
Ash'arites and some Ku'tazilites (like 'Abd al-Jabbar) believed
in its necessity, just through revelation (sam'). At-TusI^^
and some of the Mu'tazila (like Ka'bl, Jahiz, Abu-l-Husayn
• • •
al-Basri) believed in it through a transmitted way and
intellectual reasoning.
According to reason, it is necessary for God to instal the
_ L (5) p^Q^t.cU a-^ra-ce
Imam, Becuase it is grace (lutf) and to do a favour is a
•
Sharh Maqasid. 2:273, Maqalat Ash'ari, 460, Ibn Hazm,
• • •




The conception of grace is a special view for holders of God's
justice, the Shi'ite and the Mu'tazila, who believed in free
will, not for the Ash'arites and Jabriyya; because the grace is
counted as a branch of free-will. But, there is another
difference between the Shi'Ites and the Mu'tazilites from the
point of the source of its necessity. The Shi'Ites take it
as necessary for God, because God is gracious to His







necessity upon God. Grace, as a matter of fact, is what causes
man to approach obedience to God and avoid sin; it is a result
of the Imamate, because he is a charismatic leader in the
community who prevents the oppressor from doing injustice,
acquaints the people with their duties, keeps the peace, prohibits
mankind from doing evil, and encourages them to do good. As
these are the aims of grace, and the imamate is a cause in
acquiring those, then, the Imamate is a grace, and it is
(1)
necessary for God to do it.
Everything that is proof for prophecy also confirms the
Imamate because the latter is successor to prophecy.
Imamate has the following conditions:
First of all, the Imam must be infallible, that means, in
spite of having the power, he has no desire to do any sin.
Because, the community members are always exposed to making a
mistake, and so they need someone who will keep them from error.
In addition, as he is a successor to the Prophet, he should be
infallible like the Prophet. The Isma'ilites held this opinion
too.(2^
As an imam he must be the best man (afdal) in the community,
the best in the spiritual rewards in the opinion of God, and in a
position of manifest excellence (fadl Zahir), to merit the reward
greatness to prepare facilities of obedience and
impediments to rebellion. But, the Mu'tazilites hold its
necessity only as a result of justice.
(1) Talkhis, 1:69...; Sharh bab Had? 'Ashar, 52-3; Iqtisad.
• • •
61-68, 137-139.
(2) Talkhls, 1:193; Iqtisad. 141.
• •
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(1)of such a unique position. The Zaydites, and the Mu'tazila
of Baghdad school didn't agree.
As he is the Prophet's successor, and learned in the
religious law (sharl'a). according to reason, he should he a
(2)
good manager and politician, to protect his community.
Also, he should be the greatest in wisdom and bravery and
know what is what.
Finally, the necessity of an "explicit decree" (nass-Jalll),
• •
for the appointment or designation of an imam, is definite. As
the infallibility is not perceptible or visible and no-one could
recognize it but God, then the Imam must be appointed by the
Prophet, otherwise he must produce a miracle to confirm his
claim.^
Some Other Points
Commanding the Right and Forbidding the Wrong
All of the sects accepted this injunction as necessary.
However, there was some discussion as to whether the necessity
was a result of transmission (naql) . or reason ('aql). Most of
the Jurists and mutakallims hold its necessity as a transmitted
one and, in their opinion, there is no room here for reason.
But, there are some who say that it is necessary, through reason.
And Tusi adds: Because of the repelling of losses, the
attracting of beauties, and the existence of grace in it, I am
forced to accept it as rational, too.
(1) Talkhis, 1:207; Iqtisad. 142.
•" •
(2) Talkhis. 1:245; Iqtisad. 143.
• ' ~ *
(3) Talkhis. 1:141, 275; Iqtisad. 144.
• •
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The others say that if what is commanded or forbidden may
be performed by some people and in so far as they act on behalf
of the community it is sufficient (klfaya), but Tusi prefers to
consider it as individual duty, which can not be performed by
others on behalf of the individual.
Tusi, of course, has introduced a new element in this
opinion, but there is another more interesting point in his view.
As we know, the Ash'arites did not care for intellectual
reasoning, and they held that virtue or evil in everything must be
ascertained by revealed law (shar'), whereas Tusi holds intellectual"
•
reasoning and the ascertainment of goodness and evil through
reason ('aql)♦ Invoking the Qur'an (8 Anfal, 22; 59 Hashr 14;
30 Rum 24), he refutes 'All Ibn 'isa Rumani, who believed in the
possibility of the performance of an odious deed, or what was
not the best, by God. He points out that the Almighty i3
omniscient and omnipotent, and the performance of evil, or
something shameful is a sign of inability to distinguish (tamiz).
Then, it follows that the ascertaining of evil and goodness in
everything by revealed law is invalid. It is reason ('aql) which
accepts the beauty and refutes the evil, and everything that is
accepted by reason is right, and according to reason, the
Almighty will never do an odious deed.^1^
What is then the reason?
He answers: Reason ('aql) is the (use) of knowledge ('ilm)
which makes up human reason and gives the human power to
(2)
distinguish between goodness and evil.
At another time, he explains these (types) of knowledge and
(1) Tibyan, 3:364, 596; 6:58.
(2) Ibid.. 2:77, 282, 490; 6:92.
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says: these are the knowledge of basic proofs, the knowledge
without which it is impossible to know the basic proofs,
knowledge which is necessary for reasoning the purpose.
But the strangest point is hi3 reasoning to prove it. He
says that a wise man is one who know3 these (types) of knowledge
perfectly, and no-one is wise who does not know these (types)
of knowledge.
Unbelief and Faith
Although al-Mufld considered Iman (faith) as a belief
(tasdiq = counting true) with the heart, and the performance of
the duties; and later on, Khuwaja Nasir ad~Din Tuoi held that it
• •
was a confession with the tongue and counting true with the
(2) (31 - - - -
heart, like Abu Hanifa. ' But, Shaykh Tusi held iman as
• •
counting true with the heart, and ignored the confession with the
(4)
tongue, and considered it of no worth. Everybody who knows
God, His prophet, and counts true what is obligatory, is a
believer (mu'min). And kufr (unbelief) is on the contrary, the
denial with the heart of what is obligatory without pronunciation
by the tongue. And we know religiously that the kafir (unbeliever)
deserves an eternal punishment. He mentioned, of course, some
other Shi'ite opinions which contain confession with the tongue
and performing the duties, then, confirms that this one accords
with reports from the Imams. Then, he argues against the
(1) Iotisad, 55.
(2) Khwaja Nasir, Ta.jrid al-l'tjqad.
(3) Watt, The Formative, p.132.
(4) Iqtisad. 108.
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Mu'tazila, who said that Iman is a name for the duties; some
of them counted among the duties both the obligatory and
supererogatory, while the others did not. Stating that iman and
Islam are the same, they say that the grave sinner (fasiq) who
deserves punishment, is neither believer, nor unbeliever, but
between them. He enters, here, into a philological dispute and
invokes the Qur'an (12 Yusuf 2, 17; 14 Ibrahim 4; 4 Nisei' 51}
26 Shu'ara' 195) to prove that iman only means counting true
(tasdiq), as a deaf or silent person could be a believer without
confessing with the tongue. He quotes the Murji'a's reasoning
that the performance of the duties are not Iman, if the duties
are iman it would mean that every sin would have been kufr
(unbelief) or some of it. In addition, if every obedience in
worship is Iman. consequently, there will not be any believers
(mu'min). not even the prophets, because, undoubtedly, sometimes
even the prophets had forsaken some of the supererogatory duties
(nawafil). He refutes, finally, the opinion of al-Hasan al-Basri
• •
who said that the great sinner is a hypocrite (munafiq), because
the hypocrite is one who pretends that which is contradicted by
his heart, but he who pretends to sin, which merits punishment >
Is never a hypocrite.Consequently, Iman i3 neither the
confession with the tongue, nor the performance of the duties,
it is only counting true (tasdiq) with the heart. However, this
is one of his several unusual opinions, and the Shl'Ite belief
includes all of them: "confession with the tongue, counting
true with the heart, and performing the duties".
(1) Iqtisad. 108-110.
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The Promise and the Threat (al wa'd wa-l-wa'id)
'Allama Hilll in Khulasat al-aqwal in the biography of Tusi
• • •
surmises that Tusi professed early in his life the Mu'tazilite
doctrine al-Wa*Id (the threat), namely that intellectually,
eternal fire was the fate of a Muslim who committed grave sins
(Kaba'ir) and died without repenting. Of course, it is contrary
to the opinion of all the Imamites, which was that the pious
believer will go to Heaven, but he who has committed both good
and evil deeds will not definitely be in Hell. God may forgive
him, or the Prophet intercede for him, as the Prophet said:
"My intercession is reserved for the grave sinner of my people".
And, perhaps, God will punish him, but his punishment i3 limited
because he had done some good in his life, and merits some
rewards.
Apart from Mufld, Kulayni and Saduq who agree with this
opinion, Tusi himself quotes it repeatedly^^ and he refutes
(2)
the Wa'idiyya entirely.
As a matter of fact, it is not clear that he accepted
early in his life the Wa'Idiyya doctrine. Maybe a mistake or




Tusi, in all events, holds that sins are divided into two
types: unbelief (kufr) and others. Unbelief has, undoubtedly,




eternal fire as its fate, but the other sins have a temporary
(1)
punishment. Eut, what about the mutual cancellation of good
and evil acts (ihbat, tahabut) in the last judgement? Before
• • •
Tusl's life, although the Banu-nawbakht had argued in favour of
it (ihbat), Abu Ishaq Ibrahim Nawbakht rejected it.^"^
• •
Shaykh Tusi also says, ihbat is impossible and wrong, in terms of
• •
transmission or reason. Because, preventing one who merits that
from the Divine rewards is injustice, and it is intellectually
for God an odious deed. Apart from that, obedience and rebellion
are the same kind (of action). For example, residency at a house
which belongs to another person, if it is allowed by the owner,
will be right, but if it is extortion, of course, it will be a
(4)
sin. But both of them are residency.
An action could be right or wrong. Consequently, from this
point of view, there is not any mutual negation between a
by tWu-c^
spiritual reward and rebellion, there could be a mutual
cancellation of good and evil acts, both of them are of the same
(5)
kind and thus could not neutralize each other.
(1) Iqtisad, 91.
(2) Al-Mufld, Awa'il al-Maqalat. p.57.
(3) 'Allama, Anwar, p.172.





Writing the biographies and compiling the indexes of
writers' works has, in Islamic studies, a long tradition. Of
course, between both of them, the biography must be earlier. It
is clear that in the circumstances of civilisation and the history
of learning, attention is firstly on biography and the recording
of adventures and, secondly, on the works of mankind. When
learning spread, there was scope to explain the biographies
and in it, gradually, to distinguish some specific opinions,
works and so on.
This natural progression seems to have happened in the
history of Islamic studies. Firstly, it is only mentioning names,
like the people who shared in the battle of Baar. and the names
of those who were present at the Khandaq campaign. Hence, arose
the explanation of works and campaigns. It went on gradually to
become an independent branch, and it is 'ilm ar-rijal. Nowadays
it distinguishes the persons who are mentioned in isnads. to
estimate their truthfulness and authenticity in their transmissions,
and the bibliographical details, to prevent confusion of the
persons who have the same name, to facilitate the criticism of
their chains and that which they transmitted.
And who was the ancestor of the Shl'Ites authors of rijal?
Sadr says he was "Abu Muhammad 'Abd Allah Ibn Jabala Ibn Hayyan
• • •
Abjar al-Kinanl (219/834), and neither Shu'ba (260/873) as
SuyutI says, nor Muhammad Ibn Sa*d al-Katib al-Waqidi (230/
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845).^^ But at-Tihrani corrects Sadr by saying that the first
• • «
author was 'Ubayd Allah Ibn Abi Rafi*, the rnunshi of 4Ali Ibn
Abi Talib who wrote round 40/660 the names of the Prophet's
- (2)
Companions who fought as attendants of 'Ali. However,
thereafter, this method continued amongst the Shi'ites, as today
we have a long list, around one hundred names of Shi'ite
biographers, only before Tusi's life, like: Ibn al-Ghada'iri,
• •
al-Barql, KashshI, Ibn Batta, Ibn 'Abdun, al-Himyari, Karajulci,
• • •
Mas'udi, Sirafi, and so on. Of course, we know some of them
very well and there is a lot of material about them and their
books, but some are lost.
In any event, after the criticism (Jarh) and authentification
(ta*dil) of persons, it was time for indexing Cfihrist) their
works. After a short time, actually, there were not many
differences between fihrist and rijal, and in both of them the
specification of persons and books were mentioned. In spite of
that, there was some fundamental difference. In the index
(fihrist), although the compilation of books is obtained by the
names of authors, the books and writings are the main aim, and
biography takes a second place. In the rijal books, although the
works are mentioned, the main consideration is with the
biographies. At that period, there is a rough connection between
fihrist and ri.jal. As has been mentioned, the compilation of
ri,1al and fihrist had a long background before Tusi's time, but
"
•
(1) Sadr, al-Hasan; Ta'sis ash-Shi'a. p.232, Najaf, p.160.
• •
(2) An-Najashi, 4,5; Tusi, Fihrist. no.441, p. 202; Tihrani,
adh-Dhari'a, 10:84; Kusaffa-l-Maqal. 250.
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OA _ _
most of them were primitive and brief. As Tusi, himself,
i - (1)mentions the fihrist of Ibn Abdun and, also, about the work
_ _ ^ _ _
of al-Ghada'iri says: He had two books about the Shl'Ite authors
" (2)
but they were lost by his heirs. ' The other books which
existed were not completed, or only included the book of an
author's library, or were limited to what was transmitted by
authors, and most of them were forgotten. He mentions that some
books like those of Ibn Faddal, 'Aqiql, Ibn Babawayh, as-Sirafi,
• •
Ibn Qulawayh, Ibn al-Junayd, SaJd al-Ash'arl, 'Abd Allah Ibn
Ja'far and 'Alam al-Huda were not really worthy. The most
important book, before Tusi's time, was the Fihrist of Ibn an-
Nadlm, which was written in 377/987, and its writer died in the
year of Tusi's birth (385/995), or five years before (380/990).
This book was one of the main sources of Tusi's work, although
it was not free from some weaknesses.
Tusi's works, however, in this scope are very famous, as
*
three of the four main Shi'Ite rijal books were written or
edited by Tusi. These four books are: Rijal Kashshl. al-Fihrist
and ar-Ri.jal. all of them by Tusi, and finally, Rijal Na.jashl.
• '
In any event, to compile fihrists and biographies at that
time was very popular, not only because of the strong
consideration given to pedigree and showing the correctness of
isnad. but because the Shi'Ites wanted to show how many works
they had had, in the face of their opponents' sarcasm.
(1) Tusi, Fihrist, p.17, no.26, Ibrahim Ibn Muhammad.
• —————— ^




Tusi's Fihri3t is the earliest and most important book
about Shl'Ite books that has survived and Imamite scholars rely
on it. Mentioning the authors of books and usul with their
isnad (chains) and teachers in this book, TusI criticized them,
quotes some critical report concerning them and sheds light on
their beliefs, and says to which sect they belonged, and how
worthy they are.
Perhaps this book is not free from some feeble points, but
the greatness of Tusi's position, and the special consideration
of it by scholars during the centuries, and the accuracy of its
compilation made it worthy of praise.- As from the beginning,
even among the Sunnites and other sects, it was taken into
consideration; this position has continued, since Abu Zuhra, a
contemporary Egyptian scholar, admires this book with bright
words because it opened a new way for ShI'ite culture.
As we know, the Fihrist is a book which contains the names
of books and something about authors, whether these writings are
regularized and classified or not, or only composed of authors'
opinions, or contained only some usul (reports). In the Fihrist.
as TusI writes in his introduction, there are both the compiled
and reported (usul). Persons who are alleged to be from the
Imamite/are included even if they are accused of unusual beliefs,
and their writings which accord with Shl'Ite opinions and are
acceptable, are presented. TusI, himself, explains it as
containing "the book of our companions (ashabuna), or our sect
• •
(ta'ifatuna)." According to the Shi'Its scholars' opinions,
(1) Abu Zuhra, al-Imam as-Sadiq.pp.458 and 448, 260.
- 175 -
"our companions" usually means the twelver Imamites, but,
really sometimes its meaning is more common and includes other
ShI'ite sect3, like the Waqifiyya or Fathiyya, As we see
• •
actually in this book there are five persons from the Pathiyya,
• •
seven from the Waqifiyya, and the Shaykh confirms them as
trustworthy. But, in addition to them, there are five Zaydites
and ten Sunnites, who cannot be counted definitely among "our
companions". Except for these twenty-seven persons, the rest
are all completely counted, from Tusi's point of view, as
Imamites.
"Why non-Shi'ites are quoted in the ShI'ite Fihrist book
and their books counted as Shi'ite books", is an early question
to which the answer is:
1. If there is some doubt about some authors, it is
because of their lack of understanding and shortcoming in their
comprehensions, and discernment of goodness and badness.
Consequently they will be quoted, like most of the Pathiyya,
• •
and some of the Waqifiyya, as it is mentioned in the biographies
of Tatarl, Banu Paddal and 'All Ibn Muhammad Ibn Rabah.
• • • • • •
2. Some of the authors are converts, but before their
conversion they had some acceptable books, like Abu Tahir
Muhammad Ibn Balal, and ash-Shalmaghanl.
Shaykh TusI in 'Uadat al-Usul^"1^ says: About every thing
• -----
which is said by someone who is accused of conversion or
exaggeration (Ghulaw,Ghulat), if their position in constancy and
(1) P. 56, ed. Bombay.
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conversion axe known, of course, every thing that they had said
in a position of constancy is acceptable, and the rest i3
refused. But, if it is not clear, whether it is written in a
constant position or not, it should not be reported. But, about
one who is taunted in some actions, but really is trustworthy
in the transmission of what he has transmitted, he is acceptable.
However, debauchery (fisq) prevents us from accepting the witness
and not adopting the reports.
3. In their books, there is nothing which opposes the
principles of the sect.
4. The books are allowed by the Imams, like ash-Shalmaghanl
and Banu Faddal.
• •
5. The authors corruption is not in contrast to fman
(faith), and trustworthiness, like determinism (jabr) and
— ( 1 )
anthropomorphism (tashbih). and so on. '
The Fihrist is compiled for the sake of an honourable Shaykh
who apparently had such a high scholarly position that Tusi did
not want to refuse his request. Perhaps he was QadI Ibn
al-Barraj (481/1088) the jurist of Tripoli in Syria, as
- - (2)
at-Tihrani mentions, or the book was begun on the order of
al-Mufid.^
(1) Kalba3i, Abu-l-Huda; Sama'al-Maqal. pp. 32-55.
(2) Adh-Dharl*a. 5:145.
(3) Bahr al-'Ulum, introduction to Ma'allm al-'Ulama', p.26, Egypt.
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Sometimes there are some reports which are quoted from
"Abu 'Abd Allah", but his actual name is not mentioned. This
kunya is common to three persons who were Tusi's teachers,
al-Mufid, al-Ghada'iri and Ibn 'Abdun; but, because al-Mufid was
the most famous, it is usually considered to refer to al-Mufid.
The other point is, in spite of the existence of many copies
of this book, either printed or in manuscript, maybe these copies
are not complete; because, Quhpa'I who once arranged this Fihrist.
in his book "Maima' ar-Rl,1al". quoted two treatises from
al-Fihrist (Kasa'il al-Qurnmiyva and Mas'ala fi V/u.lub al-Jizya)
which are written by Tusi, although, there is not actually any
trace of them in al-Fihrist. The book was originally arranged
in alphabetic order, and every name ha3 a special bab (section),
but it is not completely regular. There are nine hundred names of
authors and around two thousand volumes of the books and treatises
in this Fihrist.
In any case, the Fihrist is in a good position and is able
to give a lot of information, like:
1. It gives the names of the most important Shi'ite books,
which were written before Tusi lived, and there is not actually
any trace of some of them, except a name in thi3 book.
2. There are many materials about Shi'ism, that were
written by the Shl'Ite sects or others, and are mentioned only in
this book, thus, it is a source for the earlier period of







3. It contains many idtoats the classification of
A
- A
ri,jal, hadith. kalam. fiqh. etc.
4. Finally, it shows how many ShI'ite studies have spread
since Tusl's lifetime.
After the Fihri3t
The composition of this book was warmly received by both the
Sunnites and Shi'ites from the outset, whereupon, many books
were compiled following it, like:
1 . The Ri.jal an-Najashl
Abu-l-'Abbas Ahmad Ibn 'Ali an-Najashl (372-450/982-1058),
although he was earlier than TusI, as 'Allama Hilli counted TusI
• • .
- -(2)
as a transmitter from Najashi he definitely brought his rijal
to an end after Tusi's Fihrist and, also, his book is recognized
• '
as a rijal. or Asma' ar-Ri.jal. but really, he called this book
"t- — — — (3) — —
"Kibab fihrist asma' musanniftash-Shi'a". Najashi began his
book certainly in the lifetime of al-Murtada. As at the beginning
of the book he mentioned al-Murtada whom "May God protect his life
and success", and it was still in progress at the time of
al-Murtada's death, as Najashi explained the burial ceremony of
(1) Cf. Watt, W. Montgomery; Materials from Shaykh Tu3i's
Fihrist for the early history of imamite doctrine.
(2) Nuri; Mustadrak al-V.asa'il. 510, Tehran.
(3) Najashi; Ri.lal. p.157, at the beginning of the second part.
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al-Murtada (436/1044).^ But anyway, this composition was
undoubtedly after Tusi's works, because Najashi counted the
Fihrist as a work of at-Tusi in his book. One could even say
• •
there are some reasons to support the theory that the Rjjal of
an-Najashi was written considering the Fihrist of Tusi and perhaps
correcting some of its mistakes. Because, there are some
statements that Najashi, without naming at-Tusi, had corrected
• •
his Fihrist. For example, Tusi mentioned Hisham Ibn al-Hakam as
• •
— — — — ( P) —
a "mawla ban< Shayban". but Najashi said that Hisham was
"mawla banu Kinda" and lived in "banu Shayban" at Kufa, and in
199 went to Baghdad. There are many other examples. There is no
doubt that the Ri,jal of NajashI is more reliable than the Fihrist
of at-Tusi, because:
• •
1. Tusi wrote his book before Najashl's work, and it was
accessible to Najashi.
2. Tusi wrote widely in several spheres, among them, he
wrote Ri.jal and Fihrist, but NajashI was an expert in this field.
3. Tusi was a religious leader and spent quite a lot of
time managing that, but NajashI was far from it, and had ample
time to spend on his work.
fv\ 0.^ ft S.h i






5. He was from Kufa and knew better the families of Kufa,
and he quoted from them.
6. He met al-Ghada'iri and became his follower. This makes
his work more reliable.
7. He was earlier than Tusi, and met some great biographers
whom Tusi had not met, like Sirafi, Ibn al-Jundi, Abu-l-Faraj
. ( 1 )
Muhammad Ibn *Ali al-Katib, and so on. '
This book covers 1,226 persons.
II Ma*alim al-'Ulama'
Ibn Shahr Ashub (588/1192) (Muhammad Ibn fAll) Sarawi
MazandaranI, round 581/1187 compiled this book as a supplement to
the Fihrist. As is mentioned in its introduction, he added
around six hundred books to al-Fihrist. Actually, 143 persons are
added, but 43 persons are omitted, except the poets who are
mentioned in the last part of this book, consequently, 990 persons
are mentioned, and the whole covers 1021 biographies. Sometimes
there is something about validity, weakness, strength, and the
death of some .persons but, generally, because the chains are
omitted, it is shorter than al-Fihrist. It came to print, first
of all in Tehran 1353/1934, secondly, with 31 additional biographies
in Najaf 1381/1961. There are some footnotes on it, among them
by Shaykh Baha'i (1031/1622) and Hasan Ibn Zayn ad-Din Shahld
(966/1557)
(1) Rawdat al-Jannat, p.18,
(2) Adh-Dharl'a. 6:211.
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III Fihrist. Shaykh Munta.jib ad-Din
Muntajib ad-Din, a grandchild of Ibn Babawayh (born in the
year 504/1110) compiled this book for 'izzasad-Din Yahya, the
naqib of Qumm, Ray and Abah. The date of this compilation can
not be earlier than 573/1178, the date of the death of Qutb
ar-Rawandi, mentioned as dead (marhum) in the book, not later than
592/1196, the date when the naqib was killed. Apparently, he did
not know of the book of his contemporary, Ibn Shahr Ashub. The
full name is <Asma' mashayikh ash-Shi'a wa-musannifihim" and it
deals with the authors and shaykhs who were contemporary with or
later than TusI and who are not mentioned in the Fihrist. This
book, for all its brevity, is an important and trustworthy book
in Rijal. Around 500 Shi'Ite, and 43 non-Shi'ite authors, are
mentioned in this book. It is published in the beginning of the
twenty-fifth volume of Bihar al-anwar in Tehran, and there are
many manuscripts of it.^^
IV Talkhis al-Fihrist
Muhaqqiq Hilli (676/1277), the author of Shara'i*. arranged
the Fihrist as a summary mentioning some significant people in
alphabetical order of the name, family name, and kunya of the
authors. This book is not printed, but there is a precious copy
of it.(2)
V Tartib Quhpa'i
Quhpa'i, (dead after 1016/1704), arranged the Fihrist. in
(1) Adh-Dharl'a, 6:168; 16:396.
(2) Adh-Dharl'a. 4:524.
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alphabetical order, that is known as "Tartib Quhpa'i".
VI Sharh Mahawzi
• *
Shaykh Mahawzi (1121/1709), had explained the Pihrist
entitled "Mi'ra.1 al-Kamal ila Ma'rafat ar-Rijal". which is perhaps
not complete.
In addition to these books, there are many books compiled,
following the Fihrist. and at the summit of them is "adh-Dharl'a
ila Tasanif ash-Shi'a" by 'Allaina Agha Buzurg Tihrani (d. 1389/
1969).
The edition of al-Fihrist
Al-FIhrist of at-Tusi, as was mentioned before, from the be-
ginning was well received by the experts; it attained, even among -
the Sunnites, a greater celebrity than any other. Consequently,
there are many precious manuscripts of it, as in Iran alone there
are sixteen old Mss. of it.^^ But it was published first by
A. Sprenger (1271/1853), with the help of Mawlawl 'Abd al-Haqq
and Mawlawi 'Abd al-Qadir in India. In this edition, the names
are arranged in exact alphabetical order. The text was the
result of comparison between three Mss., unfortunately, the
specifications of Mss. are not mentioned but it is compared with
Najashl. At the foot of the pages, there is printed "Nadd al-Idah"
• • •
from Kulla Muhammad Ibn Mulla Muhsin Kashani. At-TihranI has
(1) In Tehran, Malik Library, 2 copies, nos. 5805 and 2822.
Majlis, 2 copies nos. 5113/2, 2857, Danishgah Tehran 4 copies
nos. 1044, 2945/1, 5374/2, 847, Danishkada Adabiyyat 2 copies,
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(1)
mentioned an excellent printed copy of it in Leiden, but it
seems to be the same. Its second edition was in 1356/1937 at
Najaf by al-Bahr al-'Ulum. It is in good condition, and was
reprinted in 1380 and 1381 in Tehran. The last one, was reprinted,
the Sprenger copy, in Mashhad in 1972, with several different
indices.
2. ar-Ri.jal
This book, as it is arranged in several bab (chapters) is
also called al-Abwab. It is one of the four main Shi'ite ri,1al
books. In this book there are around 8,900 names of the
Companions of the Prophet and the Imams, and the transmitters
who lived at the time of the Lesser and Greater Occultation,
since the time of Tusl's period, with the periodical classification
of the Prophet and each Imam, separated; and each rank in alpha¬
betical order with numbers within each letter. As is mentioned
in the introduction of the book, Tusi only aimed at mentioning
•
the names of transmitters and separating their ranks. He did not
intend to estimate the transmitters, as is clear in the names of
Zurara Ibn A'yun, Muhammad Ibn Muslim, Hisham Ibn Salim, Hisham
Ibn Hakam, and so on. Although, he sometimes tries to distinguish
their trustworthiness, it is only to prevent some doubts about
them, otherwise it is not his aim. Although, he mentioned
213/1, 452/2, Mr. Tabataba'I, one copy, Qumm. Faydiyya,
• •
2454/1, Isfahan, Adabiyyat, one copy 20. Mashhad, Astana,
one copy, 9937/1, Mr. Shana Chi, one copy. Yazd, Yazdi
library, one copy.
(1) Adh-Dhari'a. 16:384. Tibyan. 1:29.
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ar-Rijal in his Fihrist. in spite of that, it seems to have been
compiled after al-Fihristbecause there are many times in this
book where the reader is referred to al-Fihrist. As it is usual
for an author to revise his book, perhaps he added it after the
compilation of al-Fihrist. He compiled this book on the request
of a scholarly Shaykh, who perhaps was Qadi Ibn al-Barraj (481/
1088).
But, there is a point in this book that has excited the
experts of 'ilm ar-Rijal and provoked many disputes, and it is:
TusI sometimes mentioned somebody from the Companions and
transmitters of the Imams, and at other times he mentioned them
among the persons who did not transmit from the Imams. For
example: Thabit Ibn Shurayh is mentioned once among the
- - (2)
companions of the Imam Ja'far as-Sadiq, and, in another place,
• •
(3)
among the persons who did not transmit from the Imams; ' also,
Xulayb Ibn Mu'awiya al-Asadi, Fudala Ibn Ayyub, and Muhammad
Ibn 'fsa al-Yaqtini.
Solving this problem caused difficulty for the experts and,
(4)
to solve that, as many as twelve reasons have been suggested but,
really, it still remains. Some people have interpreted this as




(4) Al-Kalbasi (1356/1937): Sama' al-Maqal p.43: al-Mamaqani,
'Abd Allah (1351/1932); Tanqlh al-Maqal fi Ahwal ar-Riial.
• »
1:194; Nurx, Mustadrak al-Wasa'il, Khatiraa, 3:507.
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diversity of mental thought, and involvement in problems, captured
the Shaykh. He was busy, on the one hand, with the teaching and
writing of many books in different fields, while on the other hand,
as he was a religious leader, arranging the people's questions and
affairs, and in a position of judgement, he became involved in the
people's enmity, and finally, events added heavily to his mental
occupations; consequently, it is easy to make some mistakes.
A resume of this book is written by Quhpa'I (1026/1617), too.
He was a pupil of Muqaddas al-Ardabill and Shaykh Baha'i, and
arranged in 1016/1607 five main Shl'Ite Rijal books, which were
written by NajashI, Tusi, Ghada'iri, Kashshi, and called it
"Ka.jma* ar-Ri,1al. Sipihr (1297/1879) translated a part of it in
the Persian language, and there are some other works on it. The
book was printed in 1381/1961 at Najaf, and there are 17 good
(1)
manuscripts of it in Iran and Iraq. '
3 • Ikhtiyar ar»Ri.1al
Shaykh Tusi, in his biography in al-Pihrist. named this book
• """
as selected from "J.Ta'rifat an-Naqilin 'an-al-A'imma as~Sadiqin"
• •
which was written by al-Kashshl.
Kashshi wa.s born in the first half of the fourth century in
Kashsh, a city of Slstan (in the east of Iran), and died in 385/
995^^ or 368/978.^^ He was contemporary to Kulayni (329/940)
and Ibn Qulawayh Qummi (368/978); and had many teachers and
_ (4)
pupils in common with Kulayni. He was brought up in the house
(1) Yadnama, 3:605.
(2) 'Allama; al-Khulasa. 180.
(3) Tusi, Rijal. 458, Najaf.
(4) Tusi, Fihrist, no. 43, 262, 709, pp.24, 120, 327.
• '
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of Muhammad Mas'ud 'AyyashI, which was a Shi'Ite centre.^Ha
(2)
was trustworthy, a learned muhaddith and jurist. Kashshi
transmits directly from 53 transmitters and muhaddiths (there is
a list of them in the introduction of Ikhtiyar. ed. Mashhad).
He q*
Quotiag without changing any word from his teachers,
— -<J
Companions of the Imams directly, he collected many reliable
evidences, a^s this book became the most trustworthy and oldest
document about the earlier history of the Shi'ites, during the
time of the Imams. He also explains among the biographies, the
relations between the Imams and their followers, the Shi'Ite
organisation, inter-factions, competitions, some allegations from
the pretenders to Shl'Ism, how to recognize the exaggerators
and hereBiographers. The method of the Imams in rectification
and criticism of transmitters, the tactics of the Shi'ite
minority against the Umayyads and Abbasids and, briefly, there
are many points from Shl'Ite history in this book, from this
point of view it is comparable with the Tabaqat al-Kabir. written
by Ibn Sa'd, although the latter is much longer.
This book is counted among the four main Rijal books of the
Shi'ites but, really, is preferable to them because of its being
earlier and more proved by reasoning. The aim in the other three
books is to name and record the Shi'ite books and authors and
mention their reports. The various Shl'Ite transmitters and
their classes, from the time of the Prophet to the Lesser
Occultation, are mentioned.
But, unfortunately, the original copy of this book, dating
(1) TUsI, Ri.1 a1. 497, Najaf. NajashI, 288.
(2) Tusi, Ri.lal. 497, Najaf. NajashI, 95.
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at least from the sixth/twelfth century, has disappeared.
Although, from some interlinear3 of Lisan al-Hizan, it could be
surmised that Ibn Hajar (852/1448) had seen this book but it is
Ibn Shahr Ashub (588/1192) who says there is not any trace of
(1)
this book. At any event, there is not any copy of this to
judge definitely about it and Tusi's work. It is said that
• .
Kashshi collected the Sunnite and Shi'Ite reports and Tusi
(2)
shortened it and selected only the Shi ite reports, but there
is not any acceptable reason. We know, especially, that Kashshi
had a Shi'ite upbringing, he is a Shi'ite leader arid transmitter,
and it is not clear how much he knew about the other sects and
schools. On the other hand, the quality of Tusl's work on this
book is not obvious, whether he omitted the non-Shi'ite persons,
or corrected some mistakes, or increased something in it, or only
abbreviated it. But, from some parts of the book, it could be
guessed that Kashshi mentioned some books and Tusi, relying on
his Fihrist. perhaps omitted them. Maybe because Ikhtiyar was
devoted particularly to the reports of transmitters. What is
definite is TusI mentioned this book among his writings, but it
could be said that it was in the last part of his life. As Ibn
_ — e~\ „
Tawus (664/1265) who ~hads=a maternal relation Tusi, quoted
• A ^ A \ •
from handwriting of Tusi, that he dictated this book to his
pupils on Tuesday, 26 Safar 456/17.2.1064, or five years before
(3) _
he died. ' Another evidence is Najashi, who died 450/1013, ten
years before Tusi, although he mentioned the Fihrist and Rijal of
• ■ "" *"* ~ """
(1) Ma'alim al-'Ulama'.p.90.
(2) TihranI, Musaffi-l-Maqal. p.375»
(3) Ibn Tawus. Paraj al-Mahmum, pp.130, 131.
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Tusi in his book, did not mention this book. Every change which
Tusi made in this book was made during this dictation in Najaf.
•
Maybe the Shaylch made some improvements in his dictation and his
pupils were writing, and there was no other opportunity to revise
it. Consequently, the copies of this book are full of mistakes
and the introduction and preface (khutba) are missing. There is
not even the name of the author at the beginning of it. It is
possible, of course, as these changes were so small, that the
Shaykh did not feel the necessity to separate his opinions from
the original book, and mention his own name.
In any event, if one considers that in this period (centuries
4 and 5/10, 11), the Islamic ideas had mutual contact, and
forgery was widespread and, at that time, Shi'ism was hard
pressed and had taken its definite shape, the importance of Tusi's
work in refining this book will be clearer. He saved one of the
oldest documents of the Shi'ito history, as there is no trace of
the original copy today. In spite of that, the work of Tusi
itself was not immune from change, as a comparison between a
recent copy and some other books (like Ri,1al of Ibn Dawud,
Manaqib of Ibn Shahr Ashub and Fara,1 al-Mahmum of Ibn Tawus) ,
which quoted something from this book, will show that there are
many points omitted from it.^^
Because of the lack of order, finding the names in this book
was very difficult, and so some scholars have tried to put it in
order, for example: Shaykh Dawud Bahrani, and Quhpa'i, a copy
of which exists in Karbala. Sayyid Yusuf ash-Shaml also, in
981 or 2/1573/4, classified it. There are several manuscripts
(1) Nurl, Mustadrak al-Wasa'il, Khatima, 530.
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from this book and it came three times to print:
1. 1317/1899 in Bombay in lithography, 392 pages
by Mahallati.
2. By Husayni, in Najaf, typography in 527 pages.






Tusl's works, among the Shi'ite books, are in such an
elevated position that they have remained, during the last
thousand years, a basis and ground for the Shi'ite scholars
('Ulama'). He wrote about all the main and subordinate Islamic
studies. As we saw before, in the field of theology (kalam), he
wrote several books and treatises. He gave a particular importance
to the reasoning method in Shi'ite Kalam.
When the caliph al-Qa'im bi amr Allah gave him the seat of
Kalam, showed his appreciation for scholarly position of Tusi, and
his being the most outstanding mutakallim of that period, then
a Shi'ite mu.jtahid became the leader of all mutakallims. But,
politically, the caliph was opposed to the Shi'ites. This seat
was given only to him and was not repeated.
In hadith, he compiled two of the four main Shi'ite books.
In Fiqh. notwithstandingy his being the absolute sovereign of the
Shi'ite opinions for one hundred years, his basis of 1,1 tihad is
still confirmed and, really, he was the founder of Shi'ite
1,1 tihad. He fortified Shi'ite Fiqh with secure reasons and
produced the necessary rules from the Book and hadlths. He is
in the first rank of the persons who worked in the field of
comparative Islamic law. His judgements and fatawa are still
acceptable, although sometimes he goes so far that it is
difficult to reach him, even nowadays. In the field of 'Ilm
ar-Rijal. we saw also, three of the five main books are compiled
by him. In the domain of the prayers and precepts (of God), his
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book "al-Misbah" is also the main one. The commentary of the
• •
Qur'an is also one of the fields in which he was excellent, and
his tafsir remained a main source for the next generations. His
eloquence was unsurpassed. And, finally, these several fields and
his skill in them gave him an incomparable comprehensiveness.
But, in the position of a leader of the community, while the
Buwayhids collapsed, and the affairs were in the hands of
opponents, it was a time for hard work; but, -is^aiayv©he
managed it and kept the Shi'ite community united. When his
centre in Baghdad was destroyed, he departed to Najaf and founded
a new centre, which remained for more than a thousand years.
Consequently, he trained many pupils,-who continued his way,
as after that time, every chain of learning ended with him.
Undoubtedly, his attitude and role were instrumental in saving
the ShI'ites from these catastrophic events, for this period was
not less important than the most sensitive period in Shi'ite
history (the Ghayba Sughra. lesser occultation).
These are nought, but his intelligence and hard work, and
above that, his faith and sincerity to God. He did not live for
the ambition of power or demagogy, or self-glorification. His
judgement in fiqh and kalam shows that he was not a leader who
follows the people, or says something popular only to interest
the vulgar. He was a religious leader who knew how to lead the
followers and, at the same time, did not neglect teaching and
writing.
Tusi was a man who lived a simple moral life; he was the best
example of one who believes in God in his heart, and is diligent
to do the best. He was excited and hearty in his support of
religion, keeping the Sharl* a alive, and destroying the traces
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of seditious persons. This work and sincerity finally bore
/ie
fruit and from a simple pupil, who was a traveller from Tus, be e
eame a religious leader and the Shaykh at-Ta'ifa.
• •
Another point is, he had a great influence over the compiling
of books, as in his al-Fihrist, there are only a few prayer books,
but about a couple of centuries later, in 650/1252, when Ibn
Tawus wrote al-Iqbal, there were 1,500 books of them.
Tusl's writing has a distinct style which can be distinguished
from others. He writes very carefully, compendious, useful and
distilled information about his opinions, and does not repeat a
matter several times. Because many of the books mentioned by him
are both old and rare, they have often been destroyed, and
sometimes his writing is unique, or at least the main source.
There are, nowadays, many names of books and materials that could
only be found in the books of Tusl. As we saw before, the Shaykh
•
had at his disposal some worthy libraries, like the Shapur's
library which had about ten thousand manuscripts in the authors'
handwriting, or the one that belonged to al-Murtada with eighty
thousand manuscripts. These great treasures placed a huge fortune
in his hands and made it possible for him to inherit the result
of the works of generations covering three centuries.
In his writing, when he wants to explain a matter, his style
is very simple, fluent and free from obscurity. He explains
clearly and gives several examples to make his exposition
certain. But, when he is in a challenging position, hi3 speech
has another tone. Sometimes it has an epic ring with the firmness
of dignity and, at other times, is ironic. While, contrary to
the custom of the time, he does not insult or abuse, and has no
bad language; not even quoting some reports concerning reviling
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or disgracing, he continues to hold his position and is firm
and on all occasions was bound by reason alone. He often
considers the order of the subject and does not stray from the
topic. Every piece of writing is intended for a particular
section of the community, consequently, he writes in a style
suitable to his readers. He is very careful in quoting someone
else's speech and, especially, trustworthy in quoting the opinions
of his opponents.
In general, these preferences make him a figure whose books
form the first chapter of the Shi'Ite school, and because of
thes®i character^, he has a great r-igh-t over the Shi'ites.
The List of Tusi's Books























1 2. Mas'ala fi wu.jub al-Jizya 1 al -al-Yahud♦





17. Mas'ala fi 'Amal bi IChabar al-V/ahld.



















31 . Al-Masa'll ar-Razlyya fi-l-Wa'id.
32. Muqaddama fi-l-Madkhal j la *11111 al-Kalam.
33. Al-Farq bayn an-Nabi w-al-Imara.
34. Al-Igtisad.
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35. Ma la Yasa* al-Mukallaf.












In addition, there are some other books and treatises:
History (2):
46. Maqtal al-Husayn.
47. Mukhtasar Akhbar al-Mukhtar.
Ad'iyya (.4)
48. Hidaya al-Mustarshid.
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